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CHAPTER! 


A. INTRODUCTION: 

History is the record of past events the purpose of history is not only 
knowing and understanding the event of the past. But also helping to 
complete what has been begun. India has a glorious past of different Cultures 
and Traditions. It has set an example of unity in diversity and it is revealed in 
Religion, Literature, Art and towards building secular democratic liberal and 
value oriented society. The history of India provides an example of the 
impart of many divergent races and cultures upon each other and their 
transformation by a process of assimilation and adjustment. 

The topic of the research work is the historical, cultural, architectural 
aspect of Sufi Monuments of the Bahamani period and Cater the particular 
places i.e. Gulbarga and Bidar are historical towns and the head quarters of 
the districts in the State of Karnataka in southern India. On the basis of 
published and unpublished work’s inscription’s farmans and a field study of 
the Sufi Shrines. The towns are Gulbarga and Bidar are the celebrated 
capitals of the Bahamani Ruled., and also famous religious centers for the 
Muslims in the Deccan the study cover’s from 14 th century A.D to 17 th 
Century A.D of above 300 years. 

The places of Gulbarga and Bidar are played an important role for Sufi 
Movement in medieval history of the Deccan the capitals of an outstanding 
kingdom and a great religious seat of the Muslim's in the Deccan from the 
14 th century A.D to 17 th century A.D the political, Cultural and Architectural 
aspects of the period have been studied by scholars. During the period the 
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Muslim architecture played the most significant role in the evolution of 
Deccan Architecture and Culture. The present study seeks to focus on the 
Cultural and Architectural aspects of the area and assess its role in the 
historical and architectural development in the Deccan. 

Part-I: Of this work deals with the origin meaning and immigration of 
Sufism to India. Later Sufi’s settlements in the part of Deccan and difference 
Sufi order’s and their expansion organization and functioning of the major 
Sufi order’s the Chishti, Qadri and the Junaydi also mention detailed 
important Sufi names and stories in the places of Gulbarga and Bidar. 

Part-II: Here discuss Monuments/Architecture of the Sufi Saints. And 
Origin of Islamic Architecture its nature and style using of the material for 
construction plans etc. 

Part-Ill: In this chapter given detailed about the Sufi Sama or music its 
origin and Background, Difference types of Sama/Qawwali, Sama Roles of 
etiquette. Concept of the Sufi Sama and Sama practices of Sufi saints with 
other aspects are discussed. 

Later in other chapter discussed regarding political condition of this 
region i.e. foundations of Bahamani dynasty Gulbarga was the first capital. 
Later after the death of Hajarat Khaja Banda Nawaz his disciple Ahamad 
Shah Aliwali transfer his capital from Gulbarga to Bidar and brief history of 
the all ruler’s and Cultural aspect of this region was covered. 

Study of the topic most of sources an utilized i.e. the contemporary 
Persian literary works, epigraphs previous works the record like farmans 
verities of monuments and several scholar’s provide considerable 
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information in difference languages are important sources to know the 
Cultural and Architectural history of this region i.e. Gulbarga and Bidar. 

B. NATURE AND SCOPE OF THE STUDY : 


This work is an attempt to the unique study of the Sufi monuments in 
Gulbarga and Bidar. This study focuses on the Sufi monuments a cultural 
history of two districts, i.e. Gulbarga and Bidar from 14 th century A.D to 
17 th century A.D. 

In the Deccan the towns of Gulbarga and Bidar are district head quarters 
in North Karnataka served as the celebrated capitals of the Bahamani’s for 
about 75 years the Bahamanis (1347A.D to 1422 A.D) played an important 
role in history of the Deccan ruling from Gulbarga. Owing to death of the 
Saint Banda Nawaz groupism among the Muslims and royal family started. 
Later the capital of the Bahamanis was shifted over to Bidar (1422 A.D to 
1538 A.D) for about 116 years. It may be noted that during the period in 
1523 A.D town of Gulbarga was captured by the king Krishna Devaraya of 
the Vijay Nagar dynasty. Mean while the Shahi family had split into fiver 
principalities Adil Shahi of Bijapur, Imad Shahi of Berar, Barid Shahi of 
Bidar, Qutub Shahi of Golconda, Nizam Shahi of Ahmed Nagar, during the 
period the town of Gulbarga came under the control of the Adil Shahi of 
Bijapur and remained so far about 134 years (1538A.D to 1672A.D). Later 
the area came under the control of the Mughals for about 35 years (1672 A.D 
to 1707 A.D). 
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The town of Bidar came under the control of Barid Shahi of Bidar (from 
1538A.D to 1619 A.D). Later town Bidar was also goes to under the control 
of Bijapur of Add Shahi. In the year of (1619A.D upto 1656A.D) 
18/04/1656 came under the control of the Mughal's up to 1724 A.D 
(Yazdani-P-15) Later Nizamul Mulk Asafjah declared his independence in 
Deccan on October 1724. 

In this region it may be noted that there was a continuous flow of 
foreigners from Iran, Iraq and overseas during the period among them the 
architects, religious leaders like the Sufi saints the armies and the merchants 
are important. In view of the great patronage of the Sufis during the 
Bahamani period that’s way numbers of Sufi saints settle in two cities like 
Gulbarga and Bidar. Therefore these two towns became great religious 
centers for the Muslims in the Deccan. 

The place contains the best specimens of a large number of religious and 
other monuments of the Bahamanis. Adil Shahis, Barid Shahis and Mughals 
the survey of the literature, epigraphs, Sufi Shrines, farmans of the place 
help to date them and understand their activities. 

Scope of the present work the description of the arches, Domes, Minars, 
Minarets arched heads, interior and exterior arrangement and architectural 
analysis. The present study restricts its scope to the period from the 14 th 
century A.D to 17 th century A.D which was the most hectic period in the 
Political and Cultural history of the Gulbarga and Bidar. 
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The my topic study is based on Sufi Shrines, contemporary literature, 
epigraphs coins and farmans, the study of Persian and Urdu literature 
epigraphs, farmans and coins reveal that the place had varieties of religious 
and other monuments of the Muslims besides they furnish the interesting 
information regarding the cultural aspects of the monuments. 

A field survey of the monuments was taken up in Gulbarga and Bidar i.e. 
Sufi, Shrines, Mosques, Khankhas etc. of above 300 years from 14 th century 
A.D to 17 th century A.D have been studied here in detail with the help of 
field notes some of these monuments were know through some works and 
reports and other came to light during the field survey. With a view to throw 
more light on the activities of the religious and other monuments the scholar 
has referred to much published unpublished literature, epigraphs, farmans 
mostly of Persian, Arabic and Urdu languages focusing on cultural history 
and date of some monuments property utilized the inscriptions published in 
the annual reports of his excellence of Hyderabad Nizam dominion. 
Epigraphic India published and unpublished literary work have formed 
sources for the study of my topic. 

C. AIMS AND OBJECTIVES OF THE STUDY: 

History is indeed a record of human civilization in his varied aspects from 
the days of remotest antiquity it aims of revealing in the right prespective the 
life of the people at different stages and periods of time in the past the 
history of any particular country deals with the political activities of the 
people their diplomatic relationship, economic transactions, social habits and 
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customs culture art and architecture the social history of a country generally 
endeavors to present the varied aspects of daily life of the inhabitants in the 
past ages. 

Though a good deal of research has been conducted there is much more 
to throw a beam of light on some dark corners of the history of Sufi Shrines, 
some aspects of Sufi monuments and cultural history of Gulbarga and Bidar 
towns needs to be viewed with fresh angles. 

D. SIGNIFICANCE OF THE TOPIC: 

The topic chosen for the study is not a virgin field but however it has 
great significance Bahamanis period of Sufi monuments and a cultural 
history of two towns i.e., Gulbarga and Bidar is an interesting period in the 
history of Deccan Sufi saints influenced on this region and spread Sufi 
culture and given contributions to society in various field and Islam come to 
influence Hindu living religion philosophy, art, architecture and education. 

Sufi monuments and cultural study of Bahamanis period and later 
therefore mainly deals with this process of assimilation and its effects on 
various aspects of Sufi monuments and culture the influence of this contact 
was felt in different spheres of contemporary life like religion, social life art 
and architecture, education and learning. 

E. RESEARCH METHODOLOGY AND SOURCES: 

1. Background: 

One of the purposes behind enslaving a researcher to develop a 
thesis is to give him practical training in employing the research 
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method the present thesis has been exclusively developed on the basis 
of a research method know as historical method because it is 
exclusively based on the contemporary literature Sufi monuments, 
epigraphs and the account of the foreign visitors etc. 

The scholar’s has made detailed study of the secondary sources as 
well as primary sources for the collection of the data as per the 
requirement based on the synopsis. The scholar has collected all the 
sources material and has arranged the bits of information as per the 
research design and thesis the detailed synopsis by providing the 
evidence in the form of foot notes, bibliography, photographs, 
glossary of technical terms etc. 

2. Primary And Secondary Sources: 

The work An .e Akbari by Abdul Fazal the court historian of Akbar 
Mughal Empire provides a list of fourteen Sufi orders that existed in 
India until Akbar’s time. 

The work A History of Sufism in India Vol.I - by Razvi.S.A.A and 
the work some aspects of Religion and Culture in India. - by Nizami 
K.A explain meaning of Sufism and concept and other detail 
information provide History of Medieval India - by V.D.Mahajan 
provide meaning origin and migration of Sufism into India. The work 
Karnatakada Sufigalu. - by Prof. Rahamath Tarkari mention in his 
book immigration of Sufis to India and Karnataka by the four ways 
which was 1) Migrate with sea treader as missionaries, 2) Migrate 
with conquers, 3) Migrate on political ground or by invitation of 
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kings, 4) Migrate for intellectual freedom and diffence of Sufi cult and 
other lot of information provide. 

The works of Siyar-ul-Awliya by Amirkhurd The Doctorine of Sufi 
- by Arberr.J An Intellectual History of Islam In India by - Aziz 
Ahmed provide information about early Sufis of India and Deccan. 

The work of The Bahamani Sufi - by Muhammad Suleman 
Siddiqi (1989) provide lot of information about Sufi saints different 
Sufi order’s i.e. origin and development of Sufi orders in the Deccan. 
The Bahamani Sufi order’s Sufi and the state Role of Sufis in royal 
family of the Bahamanis and many other information has been given 
in his work. 

The work Bidar and Its Monuments - by G.Yazdani provide much 
more information about Sufi saints of Bidar and their Sufi Shrines as 
well as given detailed Architecture. 

Sufism (London-1969 by Arbery.A.J ) discussed about Sufism 
origin and spread The Travels of Ibn Battuts ( London - 1959) by 
Badayuni A.Q.) provide. Socio - cultural and political condition of 
the contemporary period. 

The work The History of the Bahamani Dynasty (London - 1900) 
by King J.S. Major (Translated of Burhan-e-Maathir) in this book 
political Socio - cultural aspects was mentioned. 

The work Ferishta’s History of the Deccan (London - 1794) by 
Scott.J. provide political and cultural aspect of Bijapur and Deccan. 
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The work Sufism Its Saints and Shrines, (Lucknow - 1938 ) by 
Subhan. John. A. provide the Sufi saints of India and their 
monuments. 

The work Medieval Indian History by - V.D.Mahajan enlight 
about, origin of Sufi Sama. 

Karnataka Sufigallu (Kannada) by Rahamath Tarkari who explain 
four types of Sufi Sama in his book the work Sufi Music of India and 
Pakistan by - R.B. Qureshi who mentioned meaning of Qawwali, its 
Background, Qawwali concept, Qawwali occasion, Qawwali 
performance detail has been discussed, the work The Life Works and 
Teaching of H.K.B.N Gesudaraz (R.A) by - Syed Shah Khusroo 
Husssain who discussed Sufi Sama and Sufi Sama and H.K.B.N 
Gesudaraz. Bahamani Sufi by - Md.Suleman Sidiqui who was also 
discussed about Sufi Sama in his book A Psychology of Early Sufi 
Sama - by Kenneth.S. Avery who was also enlighted Sufi Sama the 
work Life and Works of Amir Khusroo - Delhi - 1935 and 1974 by 
Mirza M.W. who discussed Sufi Sama of Amir Khusroo and his 
poetry. 

The Work Seer-e-Gulbarga (Urdu) - 1913 by Sultan mohammad 
Mir Munshi refers to a monuments of Gulbarga and architectural 
details of monuments are mentioned in a very general way Indian 
Architecture - 1956 by Percy Brown covers the monuments of a 
wider zone but few monuments like Shah Bazar Mosque Jama Masjid 
Shrine of Banda Nawaz Tomb of Hasan Ganga are described. 
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The work Islamic Art and Architecture - 1966 by Ernst Ishunel, 
Architecture Review - 1960 by West minister and South India and its 
Architecture - 1969 by Manorama Jauhari gives the architectural 
features of a wider zone. 

Islam Builds in Indian Cultural Study of Islamic Architecture - 
1981 by K.V.Soundara Rajan mention about the wider zone and the 
brief account of some monuments of Gulbarga. 

Indian Islamic Architecture In The Deccan - 1981 (from 1347A.D 
to 1686 A.D) by Elizabeth Schoten Mark Lingar who mentioned 
monuments of Gulbarga and Bidar with architectural details of each of 
monuments are hardly studied by the scholar. 

Islamic Architecture and Culture In India - 1982 by R. Nath 
mention much more about the architecture of wider zone. 

Bahamanis Of The Deccan - 1953 by Haroon Khan Sherwani 
refers to the political history of the Bahamanis and some of the 
monuments of Gulbarga and Bidar are mentioned the architectural 
details of these monuments are explained. 

Medieval History of The Deccan - 1973 by Z.A Desai, P.B.Joshi 
and Haroon Khan Sherwani Mentioned some monuments and their 
architecture in the book. 

The Work History of the Deccan Vol . I - (1896) by J.D.Gribbe 
which is earliest work deals about the political history of the 
Bahamanis and Adil Shahi. 
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Tarikh-e-Deccan In Urdu- (1897) by Syed Ali Bilgrami discussed 
mainly the political and cultural history of Deccan. Glimpses of the 
Nizam Dominions (1899) translated by in to Urdu by Samsuddin 
mention only the political history of the Bahamanis. 

Waqiate Mamliqate Biiapur Vol. I-III in Urdu (1915) by 
Basheeruddin Ahmed, Given information about political and cultural 
history of the Bahamanis and the Adil Shahis of the Deccan and this 
work also refer brief account of some monuments of Gulbarga. 

The Work Social and Economic Conditions- during the middle 
ages of Indian history Vol.II-(1928) by Yusuf Ali Abdullah discussed 
about the cultural history of the Bahamani. 

Tarikh-e-Ferishta- (1933 in Urdu by Aazam-e-Mashak in this work 
covers the political and cultural history of the Sultante and the the 
Bahamani rule of the Decccan. 

The Deccan’s Contribution to Indian Culture Vol. X- (1936) by 
M.Abdullah Chugatai explain Cultural information of a wider zone. 

Islamic Culture- 1943 by - Haroon Khan Sherwani given cultural 
aspect was discussed. 

Cultural Influence Under the Ahmed Shah Ali Bahamani (1944) 
by Haroon Khan Sherwani given lot of information about cultural 
aspect during Ahmed Shah Ali king. 

The Early History of the Deccan (1957) by R.G.Bhandarkar 
explains political history of the region. 
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Career of Hasan Bahaman Shah before he became the Sultan of the 


Deccan- (1959) by Hussain S.A.Q discussed pre political history of 
the Deccan i.e. before the establishment of Bahamni dynasty. 

Early History of the Deccan- (1960) edited by G.Yazdani provide 
information about political history of the Hindu dynasties of earlier 
period. 

The Work Medieval History of the Deccan Vol. I (1964) by Sinha 
discussed the political history of the region. 

Deccan Ke Bahamani Salateen - (1982) in Urdu by Haroon Khan 
Sherwani explain political and cultural history of the Bahamanis. 

A History of Karnataka - (1970) by Dr. P.B.Desai explain the 
political history of the Bahamani dynasty. 

History of South India Vol. II (Medieval Period) (1979) by P.N. 
Chopra, S.K.Ravindran and Subramanian gives information about 
political and cultural history also discussed some architectural features 
of the Bahamani. 

The Work Deccan History of Musalman and Marathas Period- 
(1989) by W.W.Lach Esquire discussed political history of the wider 
zone. 

Some Cultural aspects of Muslim Rule in India (1972) by 
S.M.Jaffar explain cultural history of the Region. 

History and Culture of Karnataka- (1984) by K.R.Basawaraj gives 
the information about political and cultural history of the Muslim 
Ruler’s 
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Glimpses of the Deccan History - by M.Ramarao provide political 
and cultural history of the region. 

Burn- Mathir in Persian by Syed Ali Tabtaba provide political and 
cultural history of the Bahamanis. 

History of the Medieval Deccan 1295AD to 1724A. D (1973) by 
Z.A Desai Haroon Khan Sherwani and P.M.Joshi provide political and 
cultural history of Muslim rulers of the Deccan and also refer 
monuments of Gulbarga and Bidar. 

Seer- e- Gulbarga in Urdu (1913) by Sultan Mohammad Mir Munshi 
provides monuments of Bahamanis and architectural details also 
explained. 

The Work Social Cultural and Economic History Of India 
(Reprint-2011) by S.C.Ray Choudhary provide cultural and Economic 
history of the period. 

The Wonder That Was India Vol.II (1987) by Rizvi S.A.A provide 
Sufi Movement difference Silsilas in Sufism Socio economic 
condition, architecture of the Regional Kingdom and Sufi music was 
explained. 

Sufism and Shariah (1986) by Dr. Md. Abdul Haq Ansari explain 
about definition of Sufism, nature and purpose of Sufism, mystic 
experience was also discussed. 

A History of Sufism In India (1978) by Saiyid Athar Abbas Rizvi 
who provide information about early Sufism (chistiyya, sahrawadiyya, 
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kubrawiyya centers from the fourteenth to sixteenth century and the 
Sufis of South Indian Coast and Islands was discussed in his book. 

Sufis of Bijapur 1300A.D to 1700 A.D (1978) by Richard Maxwell 
Eaton who explained Sufis as warriors Sufis of Bijapur and Sufis as 
reformer’s and their literature was also discussed in his book. 

Seven Annual Reports of the Hyderabad- Nizam dominion 1925- 
26, 1929-40, edited by G.Yazdani refers Tombs of Bahamanis kings 
Khan Kha of Banda Nawaz and Fort of Gulbarga architectural details 
was provided. 

The Work Bahamani Coins of the Deccan - (1964) by M.A. Wali 
Khan gives information about coins and the mint area of Gulbarga. 

Sufi Shrines and other Monuments- In Gulbarga and Bidar towns 
field survey by me and studied Shrines of H. Shaik Sirajuddin Junaidi, 
H. Banda Nawaz Kunja Masabie Darghs, Khankha of Bande Nawaz at 
Gulbarga and In Bidar dargha of H.Abul faid, H. Multani Padsha, 
Tomb of H. Makhdum Qadri, H. Sultan Ahmed Shah Alwali, Tomb of 
H. Shaik Badruddin Qadri, H. Shah Khaleel Ulla Kirmani Darghs of 
Chowkbandi were studied and collected lot of information about 
architectural details for my research topic. 

Seven Annual Reports of Epigraphica Inida - Arabic Persian 
inscriptions of Archaeological survey of India 1907-08, 1956-60, 
1964. 1925-26, 1931-33, 1936-37, 1937-40 In this report most of the 
inscriptions provide history of contemporary period of the Bahamanis. 
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The work Farman and Sanads of the Deccan Sultans by Yusuf 
hussain Khan (1963) mentions the study of 34 genuine and significant 
Farmans of the Bahamanis Adil Shai, and Qutub Shahi dynasties. 

The Work (1963) The Mughal Farmans of the Sultan of the Deccan 
Studied by Dr. Balakrishana. 

Articles and Journals: 

• Enamul Haq - Sufi Movements In India, Indian Culture jan 1936. 

• Haig.W - The Religion of Ahmed Shah Bahamani Journal of Royal 
Asiatic Society Jan. 1924. 

• Hussaini Syed Shah Khusro - Bund Sama Islamic Culture July-1970. 

• Sherwani Haroon Khan - 

1. Mohammed Gawan's Early Life and His Relation with Gilan 
Islamic Culture July. 1939. 

2. Some Aspects of the Bahamani Culture Islamic Culture Jan. 1943. 

3. Cultural Influence under Ahmed Shah Wali Bahamani Islamic 
Culture Oct. 1944. 

• Abdul Majeed Siddiqi - Shaikh Sirajuddin Junaidi and his 
contribution of the Medieval History of the Deccan proceedings of the 
Indian History Congress - 1943. 

• Sirajul Haq - Sama and Raqs of the Darwishes Islamic Culture. April- 
1944. 

• Valiuddin Mir What is Sufism Islamic Culture Oct. 1946. 

• Yazdani.G The Great Mosque of Gulbarga Islamic Culture Jan. 1928. 
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All above mentioned articles and journals studied and utilized to my 
research topic for the reconstructing the history. 

The Research Article Archaeological Survey of India Vol.37, Bijapur 
and Its Architectural Remains by Henry Causens gives Architectural 
details of the monuments. 

The Article “Sab Ras” in Urdu by Mir Jahangir Ali Khan given brief 
information about the fort and fort Mosque of Gulbarga. 

A Journal of Deccan Studies . Sufism in Deccan 2009 by Md.Suleman 
Siddiqi and Scott Kugle explain about Sufi Movement and Sufi Saints of 
this region. 

A Article Sama Mystical Music May-2011 . By Syed Mumtaz Ali who 
explain four situation’s of Sama and referred Sama Rules of Etiquette. 

Journal of the History of Sufism - On Sama 2003 by Kenneth 
Honerkamp who explained about Sama Ecstasy and dance. 

A Article The Origins of Sufism (No date ) by Abu Baker Sirajuddin 
who detail explain about Origin of Sufism. 

F. RESEARCH DESIGN : 

The thesis contains seven chapters and each chapter further 
consists of sections. 

Chapter-I : Confines itself to the discussion about the topic undertaken 
for the research the Nature and Scope, Aim & Objectives of the Study 
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among other significances of the topic, research method and sources of 
the study and research design. 

Chapter-II: Sufism, Introduction, Origin, Background Origin of Sufism, 
Meaning of Sufism, Sufis Migrate to India, Early Sufi Saints of India and 
Deccan Sufi Saints of Gulbarga and Bidar, Sufi Orders or Silsila and 
other aspect have been discussed. 

Chapter-Ill: Political History gives a brief analysis of the political 
history of the Bahamanies and others of the region. 

Chapter-IV : Sufi Monuments of Gulbarga and Bidar Here discussed 
Introduction, Origin of Indian Islamic Architecture In The Deccan, 
Monuments of Sufi Saints in Gulbarga and Bidar and Their Architectual 
Detail have been explained. 

Chapter-V: Sufi Sama/Music/Qawwali here gives a brief study of 
Introduction origin of Sama, Types of Sama, Sama Rules of Etiquette, 
Qawwali Musicale Structure, Qawwali occasion, Sufi Shrines and 
Qawwali, Sama Concept, Sama Practices of Sufi Saints etc. 

Chapter-VI : Through light on the study of Cultural, Religious and 
Secular Message Sufi history of the period from, 14 th Century A.D to 17 th 
Century A.D with illustration. 

Chapter-VII : Conclusion and Constructions drawn from the above 
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ANALYSIS 


LOCATION OF GULBARGA AND BIDAR TOWNS: 

Gulbarga is a district head quarter town in Karnataka state formerly name 
of the town is Kalburgi which means a rocky land later Gulbarga was so 
named because ‘Gul’ means ‘Flower’ and ‘burg’ means ‘leaf’ in Persian. It 
may be noted that most of the local people still call this place as 
‘Kalburgi’even today. Before the bifurcation of the states it was in the state 
of Hyderabad of Nizam. 

The place town is situated on rocky table-land with a thick spread of 
black soil now city extension on both corner side in between Sharan Basappa 
Temple and Jagath called Mehboob Sagar. 

Climate of the place is generally dry and healthy the seasons are of the 
same pattern as those generally found in the Deccan. 

Bidar Town: is a district head quarter in the state of Karnataka. Bidar is 
district of Karnataka state in northern India. The historic city of Bidar is the 
administrative centre of the district. The district is located in the northern 
corner of the state near the border with A.P to east and Maharastra to the 
North and West Gulbarga district lies to the South. 

Bidar renamed Muhammadabad by the Bahamanis in 1425 A.D Bidar 
city is situated 2,300 feet (700 Kilometers) above sea level and 68 miles (109 
Kilometers) northwest of Hyderabad and 610Kms. Bangalore. The city 
contains some of the finest examples of Muslim architecture in the Deccan. 
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Since the 14 th century Bidar has been noted for its production of Bidri 
ware metal articles damascened (ornamented with wavy lines) and geometric 
designs with silver wire. 

Bidar is located at 17.9° N, 77.55° E (2) It has an average elevation of 615 
metres (2017 feet) present day Bidar covering an example of 5448 Square 
Kilometers of land lies between 17.35 and 18.25 North latitudes and 760” 42 
and 770” 39 east longitude. 
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CHAPTER-II 

SUFISM 

1. INTRODUCTION: 

Prof. Arberry describes Sufism as the attempt of individual 
Muslims to realize in the personal experience the living presence of 
Allah. 

Dr. Tarachand defined as a complex phenomenon it is like a stream 
which a gathers volume by the joining of tributaries from many lands its 
original source is the Quran and the life of Prophet Muhammad. 

According K.D.Bhargava Muslim mysticism or Sufism may be 
regarded as live of Supreme beauty the thought of the east and the west 
converges in the fundamental of love. 

During the Muslim rule in the region of the Deccan i.e. Gulbarga 
and Bidar parallel to the Bhakti Movement of the Hindus came almost 
simultaneously the movement of Sufism among the Muslims, in 1300 
A.D it is said that seven hundred Sufis had gone to south India by the 
order of Quaja Nizamuddin Auliya of Delhi besides the religious leaders 
of the Muslims the architects from different parts of west Asia migrated 
to Gulbarga and Bidar. The Sufi saints made great contributions to the 
development of Islamic culture as well as to building their monuments. 
The architects have contributed to the construction of the buildings in 
Gulbarga and Bidar area. 
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According Abul Faiz the court historian of Akbar provides a list of 
fourteen Sufi orders that existed in India until Akbar’s time from 1556 to 
1605 A.D. 

MEANING OF SUFISM: 

There is also a difference of opinion among Scholars regarding the 
origin of the word Sufi one view is that the Sufi was derived from the 
word Safa, which means pure. Those saints among the Muslims who 
advocated a life of purity the renunciation were called Sufi. 

Anythore view is that the word Sufi came out of the word Sooph 
whose meaning is wool those saints who put on woolen clothes after the 
death of prophet Muhammad came to be known as Sufis. 

Still another view is that the word Sufi is taken from the Greek 
word Sophia whose meaning is knowledge. And Anythore view is that 
those persons were called Sufis who took shelter outside the Mosque 
constructed by Prophet Muhammad at Madina and devoted to god - the 
use of the word Sufi is found in 9 th Century A.D. Whatever might have 
been the original form of Sufism outside India. It was transformed in its 
new setting in India, among these in Deccan more popular are Chisti, 
Qadri, Junaydi and other order an existing in Gulbarga and Bidar. Later 
Sufi saints contribution to the development of Islamic culture Edu, Socio, 
Religious, Harmony and blessing to sultans for success. 

1) Razvi. SAA - A History of Sufism in India Vol.I 

2) Nizami. K.A. Some Aspects of Religion and Culture In India. 

3) Nizami K.A - State and Culture In Medieval India. 

4) V.D. Mahajan - History of Medieval India. 
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According Prof. M.Suleman Siddique and Scott Kugle Sufism in a 
path of religious devotion within the Islamic community which seeks 
mystical insight and direct experience of god. As Islamic mysticism its 
devotional path in shaped by the Quran’s message and is based upon the 
example of the prophet Mohammed his intimate follower Ali and their 
spiritual descendants (known as Awiliya Saints or Gods Friends) it is a 
mystical path to achieve purity of heart ( Safa In Arabic) and acquire wise 
insights (Sophis in Greek which was absorbed into Arabic) just as did the 
ascetic followers of the prophet Muhammad (called Safa) who lived on a 
bare bench outside the first Mosque in Madina .( Journal of Deccan Studies - July - 
December - 2009) 

Western and eastern scholars says that Sufism as Islamic or 
Muslim mysticism and understand by that term the attempt of the people 
believing in Islam to know the mysteries of life and world. 

Anythore opinion (given in the book General Studies is). 

Sufism is an Islamic sect with some fundamental principles of 
Tasawwuf the word Suf (wool) on account of the woolen garments that 
Sufis work or from Safu which means purity with reference to Sufis 
efforts to attain Meta physical purity some Sufi claim (Cousin and Son- 
in-law of the Prophet) H.Ali as their founder while there are others who 
proclaim that their religious system has always existed in the world even 
prior to the mission of Prophet Mohammad there are yet some others who 
opine that Sufism is but Muslim adaptation on the Vedantic School of 

Hindu philosophy. (Book of General Study Page No - 88 & 89) 
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Sufism is an old religious sect almost as old as the formal Islam the 
philosophy of Sufism surfaced when the orthodox Islam suffered consider 
Abe degeneration and materialism at the hand of the later calipah or 
religious leader Sufi (Who were Suf or Woolen dress the traditional dress 
of spirituality) believed in on god and regarded every individual and 
everything else as part of him one can find god they said by renouncing 
everything except loving devotion to god remaining devout Muslims 
within the Shariat (Islamic Law) the Sufis emphasized the inner spirit 
rather than the external conduct of Islam leading an ascetic life of poverty 
and non possession they reveled in rig ours of existence they did not 
believe in image worship and regarded god as kind and beneficent to be 
loved not feared they were mostly vegetarian and regarded desire the 
primary enemy of human beings they sang and danced in ecstasy and had 
a Pir (master) whose instrumentality was a must for attaining god they 
observed Tauba (repentance over bad deeds) Vara (Non acceptance of 
what not given freely) Zuhud (Kindness) Fakar (Poverty) Raza 
(Surrender to God) In order to attain Vasa ( Salvation). (Book of General Study 

Page No - 88 & 89). 

Opinion of Scholars towards meaning of Sufi and Sufism. 

1. Dr. Tarachand says, Sufism as a complex phenomenon it is 
like a stream which gathers volume by the joining of tributiaries 
from many lands. It original source is Quaran and the life of 
Muhammad, Christianity and neo Platonism swelled it by a 
large contribution Hinduism and Buddism supplied a number of 
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ideas and the religions of ancient Persia Zoroastrianism, 
Manism etc. brought to it their share. 

2. F.Hodlone Davis says, Sufism is essentially a religion of love 
with a creed or dogma no merciless hells up in the Sufis beliefs. 
He has no one way theory for the beyond the ways of god are as 
the number of souls of men. 

3 . Prof. K.D. Bhargawa says Muslim mysticism of Sufism may 
be regarded as love of supreme beauty the thought of the East 
and the West converges in the fundamentals of love in the 
admiration for the supreme beauty minor differences in East and 
the west are annihilated and mystics all over world whether in 
India China or Europe sing the same prayer for union with the 
beloved there are bound to be differences in detail but all of 
them tend in the main in the same direction. (Dr. Tarachan - influence 
of Islam on Indian Culture P.No - 50) 

2. DOCTRINES OF SUFISM 

1. God only exists. He is in all things and all things are in him. 

2. All visible and invisible being are an emanation from him and are not 
really distinct from him. 

3. Religions are matters of indifference they however serve as leading to 
realities one such religion is Islam of which Sufism is the true 
philosophy. 

4. There is not much difference between the Good (God) evil as God is 
the real author of the acts of mankind. 
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5. Man is only an instrument of God and is not free in his action. 

6. The soul existed before the body and is confined within the latter as in 
a cage death which frees the soul from the cage is therefore welcome 
to a Sufi as he wishes to return to the bosom of divinity. 

7. This knowledge alone purifies the soul before it attains union with 
god. 

8. It is only with the grace of God that union with him is granted but for 
this a fervent effort is needed. 

9. The principal occupation of the Sufi whilst in the body is meditation 
on the Wahdaniyah (Unity of God) the recitation of God’s name (Zikr) 
and progressive advancement in the tariqah (Journey of Life) so as to 
attain unification with god. ( By Arberry.J. Doctrine of the Sufis) 

3. ORIGIN AND BACKGROUND OF SUFISM: 

There is a controversy amongst scholars regarding the origin of 
Sufism. The view of Yusuf Husain is that Sufism was bom in the bosom 
of Islam and the foreign ideas and practices exercised no influence on it. 
Dr. A.C.Srivastava does not accept opinion of Yusuf Husain according to 
him Sufism was profoundly influenced by Hindu thought beliefs and 
practices. The very concept of a loving god and the relations between god 
and soul as one of the beloved and the lover are peculiar to Hinduism and 
were adopted by the Sufism in India the pacifism and non violence which 
were imbibed by the Sufis in India were peculiar to Hinduism, Buddism 
and Jainism. Some of the ascetic practices involving starvation and 
torturing of the body were borrowed from the Hindu and Buddhist 
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practices the view of Prof.K.A Nizami is that the chistis adopted many 
Hindu costumes and ceremonials in the initial stages of the development 
of their order in India the practice of bowing before the Shaikh presenting 
water to visitors cirealating a bowl and shaving the head of new entrants 
of the Sufi order had close resemblances to Hindu and Buddhist 
practices.(Rizvi SAA - Muslim Revivalist Movement in Northern India 
in 16 & 17 th Century) (Doctrine of the Sufi by Arberry.J) (K.A Nizami - 
Some aspects of Religion and Politics In India during 13 th Century) 

( History of M.India V.D.Mahajan. Page. 409-410). 

The View of ABU BAKR SIRAJ AD-DIN 

In considering the origins of Sufism and it is not the origin of the 
name but of the thing itself which is to be considered here, that is, 
mysticism in its Islamic form - it is necessary to distinguish its essential 
features from certain unessential characteristics which it may or may not 
have. For a brief general definition perhaps we cannot do better than take 
the two terms qurb (nearness to god) and dhauq (taste, that is, direct 
intellectual intuition) with which Ghazali characterizes Tasawwuf. The 
aspiration to ‘nearness’ may be described as an inward fire or as an 
inward light or as something between the two, according to whether the 
individual nature in question is more predisposed to spiritual love 
(mahabbah) or spiritual knowledge (ma'rifah). Respectively, dhuq may 
be described as a taste of the fragrance of the Divine Beauty, a taste 
which irresistibly impels the believer to seek to draw near to God; or, 
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since strictly speaking the nearness is already there, it may be described 
as a taste of the truth that God is ‘nearer to him than his jugular vein’. 

Essential to Sufism are the doctrine, the grace of dhauq (which the 
doctrine corroborates and clarifies), the spiritual aspiration (which is 
produced by the doctrine together with an initial degree of dhauq, and 
which gradually increases as the ‘taste’ grows more intense), and all the 
spiritual practices which constitute the individual effort of the mystic 
himself. 

The composing of mystical treatises or poems has never been an 
essential aspect of Sufism or of any other form of mysticism. Without 
belittling the many inspired Sufic writings which have come down to us 
and which are unquestionably among the great outward glories of Islam, 
it should be remembered that they are, in relation to the essential, as 
sparks thrown out by the fire or the light; and it is not every fire which 
throws out sparks, nor every light. Moreover, there is the question of time 
and place to be considered; when the Quran was still being revealed, 
when the Prophet was still present, it was clearly not the time for others 
to be speaking; nor was it, if one may say so, in accordance with the 
economy of providence, that when the mission of the Prophet had been 
fulfilled, the ensuing silence should be immediately broken; nor can the 
first Moslems have been in themselves readily disposed to seek 
expression for their spiritual experiences. If ever a community was 
imbued with a sense of the impotence of human utterance, it must have 
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been the community of the companions and of the generation which came 
after them. Thus for subsequent Moslem mystics, or in other words, for 
those best qualified to make a pronouncement upon Sufism, the absence 
of first century mystical treatises has not the least weight in the scale 
against their conviction that the great companions were Sufis in all but 
name; and a Prophet is pre-eminently a mystic, for holiness is nothing 
other than the fullest realization of ‘nearness’. But passing for the 
moment even as far back as the very threshold of Islam, there can be no 
doubt that, historically speaking the roots of Sufism lie in Muhammad’s 
practice of spiritual retreats in the cave of Mount Hira during the month 
of Ramadan in the years immediately preceding the first Qur’anic 
revelation, a practice which he resumed, if indeed he had ever abandoned 
it, in the latter part of his life when he used go into retreat in the mosque 
at Medina, as did also some of the Companions. 

The different spiritual practices upon which the Sufic path (tariqah) 
is based may be summed up under the general term dhikru’Llah 
(remembrance of God), and they have not in any fundamental respect 
from the time of the Prophet until the present day. The dhikr comprises 
what is obligatory for all Moslems and what is performed as a voluntary 
rite (nafilah), which includes, in addition to rites in the ordinary sense, 
such practices as fasting in month other than Ramadan and keeping 
within every consecrated act being a more or less direct means of 
remembering God. The Qur’an uses the word dhikr sometimes in this 
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general sense and sometimes in the more particular sense of dhikru 
‘smi'Llah (mention of the name of the God), which it enjoins with special 
insistence. It is this form of dhikr, the invocation of the Divine Name 
Allah, which has always been considered by the Sufis as the most direct 
means of approach to God. The Verse: ‘Invoke in remembrance the Name 
of thy Lord, and devote thyself to Him with an utter devotion one of the 
first injections received by the Prophet, is in a sense an epitome of Sufic 
practice, expressing as it does the chief ritual means (idhukuri ‘sma 
Rabbik), the whole hearted effort of the individual soul (tabattal) and the 
end in view (ilahi). 

In addition to the Supreme Name Allah, other Divine Names are 
also involked in fulfillment of the injunction ‘God’s are the most 
beautiful Names, so call on Him by the and a dhikr as it were parallel to 
the invocation is the recitation of the Quran. 

There are also numerous litanies (award) which consist for the 
most part of Divine Names or short formulae, interspersed with passages 
from the Quran, the repetition of formulae a specific number of times is 
based on ahadith such as; ‘Verily each day there is a mist over my heart 
until I have asked forgiveness of God 100 times’. It will be sufficient to 
consider here, by way of example, one of the most widely practiced of 
these award, one which, in addition to being the principal wird of several 
different brotherhoods, constitutes the essence of other more elaborate 
recitations, and represents principles which are fundamental to all 
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mysticism. The first of the three main formulae of this wird is in fact the 
istighfar, asking forgiveness of God. The second formula is as-salatu ‘ala’ 
n-Nabi, the invocation of blessing and peace upon his Prophet, to which 
is appended the invocation of blessings and peace upon his family and 
companions. The third formula is an affirmation of tawhid; ‘There is no 
god but God, alone, un-seconded. His is the Kingdom and his the praise, 
and each thing he determineth. 

In relation to the first formula, which is a means of purification 
from faults, the second marks the aspiration to the plenitude of virtue, to 
the summit of created perfection, affirming the ideal expressed in the 
verse: ‘Verily have a fair pattern in God’s Apostle’ whereas the third 
formula represents the Transcendent Perfection of the Divinity. The 
‘alchemy’ of the second formula may also be understood in the light of 
those many ahadith which state that whole-hearted love of the Prophet is 
an indispensable condition for obtaining faith, as for example; “Not one 
of you believeth until I am dearer to him than his son and his father and 
all men together’. It is clear from such formulations that iman in its 
original sense far transcends the current conception of faith. Moreover, 
the Prophet’s manner of expression, inasmuch as he speaks of the ‘the 
sweetness of faith’ (halawatul-iman) and uses elsewhere such phrases as 
‘he hath tasted the flavor of faith’ (dhaqa ta’ma’l-iman), show that he is 
speaking of a degree of direct intellectual perception of Truth. Now in 
every act of perception the object perceived is reflected in the eye as in a 
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mirror; and the gist of the above quoted Traditions is that the imperfect 
self centered soul is only capable, at the most, of vague and fragmentary 
reflection. The purpose of the reiterated invocation of blessings upon the 
Prophet is to bring about a shifting of the centre of one’s consciousness 
from the limited ego to the universal soul which he typifies. Only this 
soul, of which every part is, after its own fashion, a mirror for the Truth, 
can be the perfect organ of faith. Thus the second formula of this wird is a 
means of attaining to the highest degree of faith accessible to the created 
being as such; and the third formula stands for the Faith which God, the 
Supreme Mu’min, has in His Own Divinity - Faith to which the creature 
can only attain through utter extinction (fana). 

One of the chief aids to concentration during the dhikr has always 
been solitude reinforced by fasting, that is the already mentioned spiritual 
retreat (I ‘tikaf or khalwah). Another aid, the complement of this, is its 
opposite pole, namely the performance of the dhikr in the company of 
others, that is in the ‘session of remebrance’ (majlisu ‘dh -dhikr), which 
takes its name from such ahadith as : ‘God - Blessed and Exalted is He 
hath Angels, a glorious company of travelers, who seek out the sessions 
of remembrance, and when they find men assembled that they may 
remember God they stay with them and make a canopy of their wings one 
over another until they fill all the space that is between them and the 
lowest heaven. 
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This summary account of the chief spiritual practices of the Sufis 
may be taken as a commentary on the words of Junaid; All the mysti 
paths (turuq) are utterly barred except to him who folioweth in the steps 
of the Apostle, ‘Our school (madhhab) is bound up with the principles of 
the Bok and the Wont, and This our lore (‘ilm) is anointed with the 
sayings of God’s Apostle’. 

The Quran was revealed as a means of grace for the whole Islamic 
community, not only for an elect, nor yet only the generality of Moslems. 
It has therefore, providentially, an aspect of unfathomable synthesis in 
virtue of which it is like a vast treasury, both as a whole and also in single 
verses (ayat, miraculous signs), a treasury from which everyone is free to 
carry off as much as he has strength to bear. The entire path of the 
mystics lies virtually in the words, ‘Lead us along the straight path, and 
‘Verily we are for God, and verily unto him are we returning, and 
‘Prostrate thyself and draw nigh’ words which are only limited in so far 
as the intelligence of him who recites them is limited. The same immense 
possibilities lie ready to be opened up by such words as ‘.. .that they may 
increase in faith upon faith’ and ‘God leadeth to His Light whom He 
will’. Moreover the single words iman and nur (light), al also yaqin 
(certainty), comprise a boundless range of spiritual vision, just as a 
boundless vista for the vision is comprised in the words akhirah (the 
Hereafter) and jannah (Paradise); and side by side with the Quran 
confirming and clarifying this vista, the Night Journey of the Prophet, 
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which is for Islam the prototype of the mystic path, actualizes the whole 
hierarchy, from the state of earthly existence to the Divine Presence 
Itself. 


In speaking to his closest followers, Christ said: ‘It is given unto 
you to know the mysteries of the kingdom of heaven, but to them it is not 
give. In speaking to the whole community of Moslems, the Quran 
generalizes the same idea in the words: ‘We exalt in degree whom We 
will; and above each one that hath knowledge is one that know the more’; 
and just as Christ spoke to the multitude in parables, the Quran presents 
great mysteries by means of aphorisms which are too elliptic to ‘cause 
offence’ but which have miraculously, at the same time, an overwhelming 
directness, as, for example, the already quoted words; ‘We are nearer to 
him than his jugular vein', and also; ‘Wheresoe’er ye turn, there is the 
Face of God’ and There is no god but He: all things are perishable but His 
Face. There is no question here of any divergence of interpretation; the 
difference between exoterism and esoterism. As regards such statements 
as these is in depth and fullness of interpretation, as between one who 
takes them ‘as a manner of speaking’, allowing them to pass over his 
head, and one who takes them with all seriousness, meditating deeply 
upon them, and following them up to their imperative conclusions. Such 
also is the difference between exoterism and esoterism as regards the 
capacity to take in the significance of the Divine Names. The same 
applies to many Traditions, such as the hadith qudusi; ‘My slave seeketh 
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unremittingly to draw night unto Me with devotions of his free will 
(nawafil) until I love him; and when I love him, I am the Hearing 
wherewith he heareth, and the sight wherewith he seeth, and the Hand 
wherewith he smiteth, and the foot whereon he walketh. 

Over and against the opinion of most orient lists, according to 
whom the great spiritual lights of Islam scarcely begin to appear before 
the third generation, there stands the opinion of Moslems in general and 
of the Sufis in particular that starting from the spiritual summit 
represented by the Prophet and his Companions there could be no 
question of further advancement but only of falling away, and that 
although there have been many holy men and women scattered 
throughout the later generations, sanctity has never been so general in 
Islam as it was at the beginning. Thus Ibn khaldun says, in speaking of 
the mystic path: 

Our great ancestor, that is the Companions and the successors and 
the generation which followed them, ever held this path to be the path of 
truth and right guidance. It is base on unfailing perseverance in worship, 
utter devotion to all highest God, turning away from the adornments of 
this world, renunciation of what most men seek after in the way of 
pleasure and dignity, and isolating oneself from all mankind in spiritual 
retreat (khalwah) for the sake of worship. Now these were the general 
practices of the Companions and the Moslems of old (as-salaf). Then in 
the second generation and afterwards, when worldliness spread and men 
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tended to become more and more bound up with the ties of this life, those 
who dedicated themselves to the worship of God were distinguished from 
the rest by the title as-Sufiyyah (Sufis) and al-Mutasawwifah )those who 
aspire to be Sufis). 

This passage is well known to Western scholars, and one might 
have expected them to pay more heed to it. Still more, one might expect 
them to be guided, in what concerns Islamic mysticism, by those whom 
they all admit to be its masters. Yet the ‘official’ Orientalist thesis runs 
directly counter to the convictions of Muhasibi for example, Tustari, 
Junaid, Hallaj, Sarraj, Makki, Kalabadhi, Qushairi, Hujwiri, Ghazali, Ibn 
‘Arabi, not to speak of those who came before and after them. Not only 
are the heads of the Sufis bowed before the Prophet, but also they are 
reverently devoted to the first four Caliphs and the other great 
Companions, upon whom they daily invoke a multitude of blessings, 
tracing back through them to the Prophet their mystic lineage, and 
looking back to them as to patterns of spiritual perfection and to their 
times as to the Golden Age of Islamic mysticism. 

When the Jews criticized Christ’s disciples for not fasting, he 
replied; ‘Can the children of the bride-chamber fast while the bridegroom 
is with them? As long as they have the bridegroom with them they cannot 
fast. But the days will come when the bridegroom shall be taken away 
from them, and then shall they fast in those days. These words express 
the universal truth that during a period of Divine intervention spiritual 
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conditions upon earth are quite abnormal as compared with the general 
conditions of the times which immediately precede and follow that 
intervention. It is true that the special conditions which marked the 
presence of Christ on earth differed in secondary details. From those 
which marked the twenty-two years of the Prophet’s mission. But in their 
fundamental privileges both periods were alike. ‘It is not God’s wont that 
He should send a folk astray after. He hath guided them until he hath 
made clear unto them that against which they should be upon their guard. 
Until a new religion is firmly established, the people for whom it has 
been revealed are safeguarded against serious error. It is true that there is 
spiritual guidance at all times for those who seek it; but at a time of 
Prophetic mission guidance is thrust upon many who do not seek it,. 
Whereas for those who do seek it there is guidance upon guidance. Now 
certain factors such as asceticism (zuhd) and reliance upon God 
(tawakkul) enter into every mystic path. But although a change of 
spiritual conditions will not eliminate one of these constants, it may bring 
about a change of upon guidance, a time of acute consciousness that 
‘there is no living creature but He grasped it by its forelock’, the virtue of 
tawakkul will be in such evidence as to impose itself upon zuhd, which 
will thus tend to take the form not so much of deliberately regular ascetic 
practices as of reliance upon God to indicate, through the course of events 
and through other signs, what sacrifices He demands the life of one who 
takes part in the founding of a new religion is in the very nature of things, 
a tissue of renunciations. 
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The aspect of the mystic path which concerns individual effort is 
summed up in the already quoted hadith qudusi: ‘ My slave seeketh 
unremittingly to draw nigh unto me with devotions of his free will until I 
love him.’ Mysticcism is in fct nothing other than the art of pleasing God, 
since to succeed in this means an unveiling of the mystery of nearness. 

To earn the right to say, as did the Companions of Christ and of the 
Prophet, ‘We are the helpers of God’ (nahu ansaru Llah) clearly means 
pleasing God in an exceptionally high degree. 

The Sufis of the second and third centuries knew that the 
Companions of the Prophet had gone forward upon the crest of a great 
spiritual wave and that they themselves were in the backwash of that 
wave, at a time of general disintegration, of cosmic reaction against 
‘guidance upon guidance’, when the normal conditions of the age had 
resumed their course quite literally ‘with a vengeance’ struggling against 
this current, weighed down by the rest of the community, they went to 
lengths of asceticism hitherto unknown in Islam, yet they none the less 
envied the owners of such nawafil as the initial migration from Mecca 
and fighting at the battle of Badr. The following hadith is often quoted in 
their treatises: ‘How knowest thou that God hath not looked upon the men 
of Badr and said: “Do what ye will, for I have forgiven you”? 

Lailatu 1-Qadr is ‘better than a thousand months’ inasmuch as the 
‘Angels and the Spirit descend therin’ and the superiority of that night 
may be extended, in a certain measure, to the whole period of the Quran’s 
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revelation and, analogously, to the whole period of any other Prophetic 
mission. In such times it is ‘natural' that the boundaries between Heaven 
and earth should be much less rigorously defined and that the earth 
should lie more open to the descent of spiritual influence, which means, 
inversely, that Heaven is more open to human aspiration, the two great 
outward signs of this mutual receptivity being, as far as Islam is 
concerned, the descent of the Quran and the Night Journey. The 
Companions of the Prophet and the same must apply to the Companions 
of other Prophets lived in an atmosphere that was vibrant with spirituality 
an atmosphere of ‘sober intoxication' in virtue of which mysticism was 
too much of a norm to have a special name. 

Dhu n-Nun al-Misri said: ‘The repentance of the generality is from 
sins, whereas the repentance of the elect (al-khawass) is from 
heedlessness (ghaflah) Spiritual vigilance, the opposite of ghaflah, was 
forced on the companions both by the hopeful and dreadful expectancy of 
further revelation and by the sense of being doubly scrutinized, not only 
inasmuch as no detail escapes the Divine Omniscience, but also in that a 
special intervention was being made on their behalf, as was demonstrated 
to them again and again by verses which bore directly upon their lives, 
both public and private, as well as by the march of events. Also apart 
from such particular verses, considering the Quran as a whole it must be 
remembered that no less a thing than the very establishment of Islam 
depended upon the force of the impact of the Revelation upon those who 
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received it. Therefore it may be concluded that the revelation took that 
particular form which, of all others, was most calculated to move that 
particular generation of Arabs; and since no two generations are exactly 
alike, it may be said generally speaking that no later generation has quite 
equaled the companions as regards perfect receptivity to the Quran 
without too much insisting on this last point, we should none the less 
remember that no later Moslem souls have been subjected to hearing the 
newly revealed verses from the mouth of the Prophet himself, or from 
one who had just heard them from the Prophet. It is understandable that 
many of the companions would continually throw themselves down upon 
their faces, weeping; it is also understandable that such a generation did 
not need an amply formulated doctrine of Fana (extinction). 

Besides the revelation and other supernatural signs, there is the 
miracle of nature itself to be considered. This is shared alike by the 
mystics of all religions, and has always been one of their most trusted 
stepping stones to spiritual vision. But there is one ‘sign' of nature, the 
highest of all, which is witnessed only by those who are privileged to live 
at one of the great cyclic moments of history. Apart from the function of 
a Prophet as transmitter of revelation, and as an immediate oracle for the 
solution of every spiritual problem, it can be no light thing to stand in the 
presence of one who has been providentially endowed with all surpassing 
beauty and majesty of soul anybody that he may be the magnetic centre 
of a new religion, the presence of one who is ala khuluqin ‘azim.’ 


41 



In short the life of the companions was a series of spiritual impacts 
for which there is no counterpart in later years, and to which the nearest 
equivalent in effect is to be found in the regular disciplines comprised 
within the meaning of the term Tasawwuf. (Article by abu bakr sirajuddin). 

4. EMIGRATION OF SUFI SAINTS TO INDIA : 

Sufis migration to India and Deccan by four types of ways. 

1. Migration with Sea traders as missionaries. 

2. Migration with conquerers as Sufi militant 

3. Migration on political ground or kings invitation. 

4. Migration for securing their life, Intellectual freedom and Sufi cult. 

1. Migration of Sufi with sea traders as missionaries : 

Name of Sufis who came to Kerala or Malabar places are Rafiha 
Habeeb of Echalagudu, Malik-Bin-Dinar of Kasaragudu, Syed Madini of 
Ullah Saeed ismail Wali Ulla of Manio Nadu. Sufi Shaheed of 
Yammenmod all of Sufi saints came by the way of sea with traders. 

Some Sufi came from land ways with political extensive through 
Malbar vally or South Persian Hills vally. 

Shaik Abul Hassan Hujveri who is first Sufi came to India from 
Ghazna of Afghanistan in 1070A.D. and Moinuddin Chisti of Ajmeer who 
is Second Sufi came to India in 1236 A.D. (Sufis of Karnataka p.No.38, 39 & 40) 
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2. Migration with Conqurer as Sufi Militant: 


Some Sufi came to India and Karnataka with rulers for zihad in 
favour of their kings and religion according Muslim rulers. No difference 
between political extension and extension of Islam Religion both are 
same. 


These kinds of Sufis Shaheed in wari Exp. Sufi Saramt Shaheed of 
Sagar, Shaheed Sufi Syed Ali Shaheed 1305 A.D Peer Mith he 1331 A.D 
and Tajuddin Munnavar 1331 A.D So ETON called them to militant 
Sufis. (Ibid P, 40-41) 

3. Migration on Political Invitation: 

Some Sufi came on invitation of rulers among them are Sufi 
Moinuddin Chisti of Ajmeer who came on invitation of king Shabuddin 
Ghori and Ahmad Shah I Bahamani who send commission to Invite to Sufi 
Shah Niyamat Ulla Qadri of Persia three time (Ibid P 41 - 42 ) but he was 
not came instead of him send his grandson Khalil Allah Chankhandi. 

4. Migration for Securing Their Life, Intellectual Freedom and Sufi 
Cult: 

Some Sufis of Turky their king oppose the thoughts of Sufi so king 
order to vaccant the nation therefore came to India among them Sufi 
Hujveri, for above mentioned cause i.e. securing of their life, intellectual 
freedom and Sufi cult, (ibid p.no. 43-44). 
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5. EARLY SUFI SAINTS OF INDIA AND DECCAN: 


India attracted a large number of Sufis generally known as the 
Darwishes from Bukhara, Samarqand, Persia and perhaps Arabia and Syria. 
We know on the basis of contemporary and later sources including the 
hagiographa. 

After the Ghazanvid conquest of the Punjab a large number of Sufi 
Saints appeared India Shaikh Ismail of Lahore, was the first among them. He 
was followed by Shaikh Ali Bin Usman al Hujwairi better known as Data 
Ganj Baksh who died after 1088A.D his tomb at Lahore is a popular Shrine 
in Punjab. He was the author of several books and he might be described as 
the founder of the Sufi Cult in India. Which gained much popularity among 
the Muslim masses and profoundly influenced their entire moral and 
religious outlook. He was the author of the celebrated manual on Sufism 
entitled Kashful - Mahjub . 

Another saint of this period was Syyid Ahmed Sultan Sakh Sarwar 
popularly known as lakhdata he died at Shahkot near Multan in 1080A.D. 

The period from 1200A.D to 1500 A.D is considered as the period of 
permeation of Sufi thought in India during that period a number of new sects 
movements were started which formed a midway between Hinduism and 
Islam. 
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Abul Fazl mention the orders or silsilahs of the Sufis in India of those 


orders the Chisti the Suharwardi the Naqshbandi the Qadri the Qalandaria 
and the Shusttar’s orders were important. 

The Chishtis established themselves at Ajmeer and some other towns 
of Rajasthan and in some parts of the Punjab, Uttar Pradesh, Bihar, Bengal, 
Orissa and Deccan. Khwaja Minuddin Chishti Ajmer (1141-1236 A.D) who 
was the greatest figure in the history of India. He arrived at Lahore in 
1161 A.D and settled at Ajmer about 1206A.D. He was the founder of the 
Chishti order in India. He worked among the low caste people and spent his 
life in the service of the helpless and the down trodden. His view was that 
the greatest form of devotion to God consisted in Service of humanity. His 
attitude towards god and people won him great popularity and even today his 
tomb at Ajmer attracts every year lacs of people. 

The Khwaja had many disciples two of the most important among 
them, Shaikh Hamidudin and Shaikh Qutbuddin Bakhtiyar Kaki . He came to 
India (Delhi) during the reign of Iltutmish and was died on 15 th November 
1233 A.D. 

Shaikh Fariduddin Masud Ganj-i-Shakar 1175 was a disciple of Kaki. 
He worked in Hansi and Ajodhan he was one of the most respected Sufis in 
India. 
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Shaikh Nizam Uddin Auliya (1238A.D -1335A.D) came to Delhi In 
1258A.D and became a disciple of Baba Farid. He confined his spiritual 
activities at Delhi nearly 60 years. 

Although he saw the reigns of seven Sultans he did not visit any royal 
Durbar. He considered it below his dignity to pay a visit to a sultan. He 
refused to granted an interview to Sultan Alauddin khalji. He avoided the 
company of the Sultans in order to avoid a conflict with the orthodox Ulama 
who dominated in the court of Sultan’s He was took keen interest in music. 

Shaik Bahauddin Zakariya Suhrawardi (1182-1263) who was the 
founder of the suharwardi order in India He set up a Khanqah at Multan 
where he worked for almost half a century. 

Shaik Abdul Qadir Jilani was the founder of Qadri order at Bagdad 
this order reached India in the 15 th Century A.D. It was popularized in India 
by Shaikh Niamatullah and Makhdam Mahammed Jilani Shaikh Abdul Haq 
Mahaddis of Delhi. 

Khwaja Baqi Billah (1563-1603) who came to Delhi from Kabul in 
the last year of the reign of Akbar who belong to Nakshabandi order and 
Shah Abdullah brought the Shattari order to India. 

(Siyar-ul-Auliya by Amirkurd) 

(Doctrine of Sufi by Arberry.J) 

(An Intellectual History of Islam in India by Aziz Ahmed) 

(V.D.Mahajan History of M.India. P.410,411 & 420) 
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Early Sufi of Deccan (South India) 


The history of the Sufism in the Deccan passed through the following 
four phases Sufis working in the Deccan before 1300 A.D. Sufi settlement 
between 1300A.D and 1347A.D Sufi activity from 1347A.D 1538A.D and 
finally from 153 8A.D onwards. 

As per the information Sufis were active in South India and by Ceylon 
prior to the arrival of Muslims from the north. Islam first spread in south 
India through the Arab traders and preachers Ibn Battutah states that during 
his visit to Ceylon he found the tombs of a number of saints including 
Shaikh Abdullah Hanif, Shaikh Uthman and Baba Tahir he further states that 
along the Malabar coast which was under Hindu rule. He was entertained in 
the Khanqah of Khazeruni Sufis. A study of the hagiographic literature of 
medieval Deccan history reveals that there were a good many Sufis active in 
various parts of the Deccan prior to 1300A.D given the paveity of 
information on them we are limited to gleaning from their hagiographic 
which suggest they were involved in events like jihad against the non- 
Muslims raising the dead to life and converting non Muslims to Islam 
through the influence of their spiritual prowess.(The Bahamani Sufi P-35/36) 

As per the contemporary sources about the Sufis working in the 
Deccan between 1300A.D to 1347A.D it is a phase when the Deccan was 
being in bebated in different in different circles of Delhi due to the entry of 
Muslim. 
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As conquerors due to change of capital in 1327A.D by M.bin Tuglakh 
an urban Muslim centre. Developed at Daulatabad having men of all classes 
including a large number of Sufis particularly those of the Chishti and the 
Junaydi orders during third phase i.e. 1347 to 1538A.D mystic activity 
assumed a new dimension under the patronage of the newly established 
muslims states like the bahamni the Faruqis and that the khandesh. We come 
across such urban centers of Sufi activity as Daulatabad, Burhanpur, Ahmed 
Nagar, Bijapur, Gulbarga and Bidar where the Chistis the Junaydis and the 
Qadris worked during Bahamani times and Shattaris during post Bahamani 
period. They played a significant role both in the socio-religious and political 
spheres of Muslim life. 

As per R.M.Eaton the mystic activity and movement as started earlier 
commenced in the Deccan around the thirteenth century A.D as long as the 
Bahamanis ruled at Gulbarga a large number of Sufis of the Chistis the 
Qadri, the Junaydi orders remained supreme in religious, social and political 
spheres. It was only after their death during the later fourteenth and early 
fifteenth centuries. That a large number of holy shrines with huge 
architectural monuments over their mortal remain became the place of 
veneration. 

But as per the trimingham Deccan from the later half of 15 th century 
A.D and to a greater extent from the 16 th century A.D and not from the 13 th 
Century A.D as Suggested by Eaton. (The Bahamanis Sufi P-37,38). 
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It has been reported by modern authors that earliest chishti to have 
come to Deccan was shaikh Buranaddin Gharib in 1337A.D one of the close 
disciples of Shaikh Nizamaddin Awliya however there is some evidence that 
prior to the arrival of Burhanaddin Garib there were certain chisti saints who 
had already reached the Deccan long before the advent of Muslim as 
conquerors in the north Haji Rumi (555 H/1160A.D) a disciple of Khwaja 
Uthman Harwani and a companion of Khwaja Minuddin Ajmeri settled at 
Bijapur with a host of disciples and companions Shaikh Sufi Sarmat 
(d.689/1290A.D) seems to have arrived in the Deccan from Arabia with 
large number of companions in five hundred palanquins as early as the close 
of the seventh century Hijira thirteenth century A.D Ghalem Muhammad 
reports that Shaikh Sufi Sarmat was the descendent of Umar the second 
caliph and belonged to the chisti order on his arrivel he settled at Sagar in 
Shahapur Gulbarga District. Seventy miles East of Bijapur and lived there 
until his death. It is mentioned in the hagiographic that he fought against a 
Hindu Raja named Kumaram. It further mentions that the saint was assisted 
in this war by Lakhkhi Khan afghan and Nimat Khan the army officers of the 
north Indian ruler. After saint achieved victory the Hindu king accepted a 
tributary status since saint by temperament was not combative he 
successfully spread Islam and many Hindus became Muslims. 

Amir khurd states that Shaikh Nizamuddin Awiliya deputed two of his 
young disciples Khwaja Azizaddin and Shaikh Zada Kamaladdin, grand 
son's of Shaikh Farid addin to deogir and Malawa respectively prior to the 
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conquest of the Deccan by Muhammad Bin Tuglakh both of them worked 
for the propagation of chisti mystic doctrines. 

Any other contemporary chisti saint of Barhanaddin Gharib at 
Khuldabad was Syed Yusufal Husayni (d.731/1331A.D) a disciple of Shaikh 
Nizamaddin Awiliya the father of Syed Muhammad Husayni Gesudarz of 
Gulbarga. 

Shaikh Hammad a disciple of Shaikh Burhanaddin Gharib alone 
admitted one thousand disciples to the chisti fold in the Deccan (The Bahamani 
Sufi-P.39-44). 

The survey of the literary works and other information states that the 
migration of large number of Sufi saints to Gulbarga and Bidar from Various 
parts of North India and outside among them mentioned below. 

Hazrath Syed Shah Hisamuddin Teighbarna was the first to come 
Gulbarga in 680 H/1301 A.D. 

Hazrath Sheikh Saad Zanjani . Hazrath Saikh Minaiuddin Tamim-ul- 
Ansari. Hazrath Sheikh Muhammed Ruknuddin . Alias Hazrath Shaikh 
Sirajuddin Junaydi , Hazrath Khaja Bande Nawaz Gesudaraz, Hazrath Shah 
Ruknudddin Tola, and many others Sufi Saints are settled at Gulbarga. In 
Bidar many Sufi Saints are Hadrat shah Abul Faid, Hadrath Sayyid Amir 
Hamza Khadiri, Hadarat Nursamani, Hadrat Makhdum Qadiri, Hadrat 
Multani Padshah, Hadrat Ahmed Shah-al-wali Bahamani, Hadrat Khalilulla 
Kirmani, Hadrat Abdullah Maghribi, Hadrat minnatullah Bi Sahiba, and 
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other many Sufi saints settled in Bidar and given more contribution to the 
various field of the society and culture (later discussed detail information 
about background of the saints). 

Divisions of Sufi Cult/Silsilas: 

The period from 1200 to 1500A.D is considered as the period of 
permeation of Sufi thought in India during that period a number of new sects 
and movements were started. 

Abul Fazal the court historian of Akbar provides a list of fourteen Sufi 
order’s or Silsilas of the Sufis in India of those are; 


1. Habibbiyah 

728 A.D 

2. Zaydiyah 

743 A.D 

3. Adhamiyah 

111 A.D 

4. Iyadiyah 

803 A.D 

5. Karkhiyah 

815 A.D 

6. Saqatiyah 

865 A.D 

7. Tayfuriyah 

874 A.D 

8. Hubariyah 

900 A.D 

9. Junaydiyah 

910 A.D 

lO.Chistriyah 

965 A.D 

ll.Gajruniyah 

1034 A.D 

12. Suhrawardiyah 

1167 A.D 

13.Firdawsiyah 

1221 A.D 
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14.Tusiyah 


These fourteen orders popularly known in India as Chawadah 
Khanwaddan (fourteen family) trace their spiritual descent from Hasan of 
Basra Besides these orders there were certain others which also played an 
important role in India from the fourteenth century onwards. 

1. Shattariyah 

2. Qadiriyah 

3. Qal and ariyah 

4. Naqsh bandiyah 

5. Uwaysiyah 

However K.A. Nizami and J.P. Trimingham and others are of the 
opinion that some of the above stated orders could not get the opportunity to 
work in India and that the orders which came in to prominence were the 
Chishtis and the Suhrawardis to a greater extent and the Firdawsis and the 
Shattaris to a limited extend during the Saltanate period, mostly in North 
India this study conclusively proves that besides the Chishtis, the 
Suhrawardis the Firdawsis and the Shattaris the Junaydi and the Qadri orders 
assumed great significance in North India and pre Bahamani and Bahamani 
Deccan. The Junaydi were even the contemporary of such great Chishti 
saints as Qutbaddin Bakhtiyar Kaki and Shaykh Nizamaddin Awilya having 
settled down at Delhi and Kodamanikpur the Shattaries and the Fifa is in the 
Deccan became active during the post Bahamani period. 
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And later from 14 th Century A.D to 17 th Century A.D important 
Silsilas sect active in Deccan are Chishti, Junaydi, Qadiri, Nakshabandi, and 
Sshattariya. (The Bahamani Sufi. P-34 & 35). 

1. CHISHTI ORDER: 

The Chishti order was founded by Khwaia Abdul Chishti in Heart. It was 
brought to India by Khwaia Muin-Ud-Din Chishti (1141-1236A.D) of 
Ajmeer. Who was the greatest figure in the history of Sufism in India. He 
arrived at Lahore in 1161 A.D and settled at Ajmeer about 1206. He was the 
founder of the Chishti order in India. He worked among the low caste people 
and spent his life in the service of the helpless and the down trodden. His 
view was that the greatest form of devotion to god consisted in service of 
humanity. His attitude towards god and people won him great popularity and 
even today his tomb at Ajmer attracts every year lacs of pilgrims. 

Saiyid Muhammad Gesudaraz (1320-1422A.D) of Gulbarga. The first 
capital of the Bahamani kingdom, as the centre of his activities a number of 
other Chishti saints who were compelled by sultan Muhammad Tuglaq to 
leave Delhi for Daulatabad helped in spreading Sufism in the Deccan. (The 

History Medieval India P-412&415). 

2. SUHARWARDI ORDER: 

The Suhrawardi order was founded by Shaikh Shihabuddin Suhrawardi 
(1145-1234) he sent disciples to India who settled down in North Western 
India one of them was Shaikh Bahaudddin Zakaria Suhrawardi 1182- 
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1263A.D) Who was the founder of the Suharwardi order in India. He set up a 
Khanqah at Multan where he worked for almost half a century he led a 
balanced and comfortable life he faithfully followed the rules of Islam. (The 

Delhi Sultanate P-46). 

3. FIRDAUSIA ORDER: 

The Firdausia order was branch of the Suhrawardi order and its activities 
were confined to Bihar. It was popularized by Shaikh Harfuddin Yahya who 
was a disciple of Khwaja Nizamuddin Firadausi he tried to bring about 
moderation in Islamic law he also tried to reconcile the unity of being with 
the principles of Islam. His view was that the union with god is not like the 
union of body or of a substance with a substance or of an accident with an 
accident it is an intuitive contact and a detachment from the world and all 
that is other than god. He was not only a practical guide but also a great 
writer apart from being the author of Maktubut and Malfazat . He compiled 
many books for the guidance of his devotees. He puts great emphasis on the 
service of humanity as a part of his mystic disciple. He wanted his followers 
to serve the needy by pen, tongue, wealth and position the nearest way to 
reach god was to help to needy and offer a helping hand to the down trodden. 
According to him the real function of a ruler is to feed the people well to 
cloth the naked to rehabilitate the desolate hearts of men and to help the 
needy, (ibid -418 & 419). 
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4. QADIRIA ORDER: 

The Qadiria order was founded by sheikh abdul Qadir jilani (1077- 
1166A.D) of Baghdad. This order reached India in the 15 th Century A.D. 
it was popularized in India by Shah Niamatullah and Makhdum. 
Muhammad Jilani, Shaikh Abdul Haq Muhaddin of Delhi (1551-1642) 
had Qadiri preceptors Miyan Mir (1550-1635) advocated a broad and 
human outlook on life. He asked both Jahangir and Shah Jahan to be 
considerate to all groups of their subjects. According to him distinctions 
between believers and Kafirs and heaven and hell were frivolous, true 
prayer was devoted obedience to the will of god. His disciple Mulla Shah 
was both a mystic and poet. He defined a believer as one who could reach 
god and seen him and a kafir as one who failed to do so Mulla Shah was 
the preceptor of Dara Shikoh Son of Shah Jahan. 

The followers of this order were opposed to music and singing they 
were green turbans. Dara Shikoh the eldest son of Shah Jahan was the 
follower of this order. To begin with this order was confined to Uchch in 
Sind but later on it spread to Agra and South India. (The History of Medieval India 
P-419). 

5. NAKSHABANDI ORDER: 

This was founded in India by the followers of Khwaja Pir 
Muhammad. It was popularized in India by khwaja Baqi Billah (1563-1603) 
who came to Delhi from Kabul in the last years of the reign of Akbar, of all 
the Sufi orders it was nearest to orthodoxy and it tried to counteract the 
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liberal religious policies of Akbar who was considered by them as a heretic. 
The death of Abul Fazal gave Baqi Billah an opportunity and he was able to 
bring under his influence some powerful nobles such as Akbar’s foster 
brother, Mirza Aziz Kaka, Shaikh Farid the Bakshi Qilich Khan, Govemer of 
Lahore and even Abdur Rahim Khan-i-Kanam. 

The Nakshabandi order reached its climax under the leadership of 
Shaikh Ahmad Sir Hind (1564-1620) who was the most distinguished 

disciple of Baqi Billah. (The History of Medieval India P-419). 

6. THE SHATTARI ORDER: 

It was during the Lodi dynasty that Shah Abdullah brought the 
Shattari order to India. This order produced a number of saints and 
Muhammad Gouth (1485-1562) of Gwalior was the most important he was a 
disciple, of Haji Hamid Husur. He was the author of two well known books 
Jawahir.i.Khamsah and Khalid-i-Makhazin . These books deal with Sufi 
doctrines and practices. (The Delhi Sultanate, P-421). 

7. THE JUNAYDI ORDER: 

Abu-Al-Qasim A1 Junayd (298 H/910A.D) to whom the Junaydi order 
traces it origins was a nephew of Sari as Saqati (254H/868A.D) and the most 
brilliant disciple and a close associate of Harith al Muhasibi (234H/857A.D) 
son of a glass merchant Junayd acquired a through knowledge of fiqh and 
Hadith Junayd refers to himself when he quotes Sari as saqati as saying may 
god make you a traditionalist who is also a Sufi but not a Sufi who is 
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traditionalist them Sari as Saqati placed emphasis on the knowledge of 
tradition and sunnah and he advised Junayd to acquire knowledge of Sufism 
through asceticism and devotion. 

Modern scholar working on India Sufism of the Sultante and medieval 
period make reference to any Junaydi saint except that of al Hujwiri Fazal 
given some information in his book called Ain-e-Akbari active role of a 
number of Junaydi saints both in North and Deccan during the Sultanate and 
Bahamani periods of Indian history some important Junaydi saints lived in 
Delhi and Karamanikpur in North India and at Khudabad, Gulbarga, Bijapur 
and other districts in the Deccan. 

8. THE NIMATULLAHI SUFI ORDER : 

The Sufi order owes its origin to Shah Nimatullahi Wali one of the great 
Sufi masters of Iran. Who founded the order at the end of the 14 th century 
A.D. the spiritual method of the Nimatullahi order is based on invocation 
and remembrance of god (Zikr) reflection (Fikr) self examination 
(Hohasaba) meditation (Morqaba) and litany (Werd) After Shah Nimutallah 
masters of the Nimatullahi order resided in India until the end of the 18 th 
Century D.A ( 12 th Century A.H) after which it was shifted back to Iran with 
the arrival of Sayyed Masum Ali Shah Dakkani to Iran in 1775 A.D ( 1190 
A.H). 
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DIFFERENCES BETWEEN SUFI CULTS/ SILSILAS: 


There was a fundamental difference between the Chishti and 
Suhrawardi orders on many points. 

The Chishti order considered the possession of wealth as great 
hindrance to the spiritual progress of an individual. All Chishti saints from 
Khwaja Muin-ud-din to Nizam-uddin Auliya led an indigent life it is said of 
Nizamuddin Auliya that there were many occasions in his life when he had 
nothing to eat. He fasted in order to control his desires. 

The Chishtis put on very simple clothes. The clothes of many Chishti 
saints were form and they took pride in it. They believed that they must have 
control over their desires. They put all the emphasis on pious thoughts and 
character. Baba Farid was getting up very early in the morning he performed 
his Namaz and then went into Samadhi/Mazhar even at night after the 
Namaz he spent the rest of the time in contemplation of god. The belief of 
the Chishtis was that they must give up their pride in order to meet god. The 
chishtis were very liberal in their views. They believed in love towards all 
mankind. They gave the highest place to service of humanity. They 
considered it their duty to serve the poor and the distressed. They did not 
believe in personal property and did not look after the welfare of their 
children. 

On the other hand Bahauddin Zakariya was a welthy man. His view 
was that wealth was not harmful for a man who know its right use. The 
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saints of the Suhrawardi order led comfortable lives. They made ample 
provisions for their families. They even employed teachers on hand some 
salaries for the education of their sons. They believed that there was no harm 
in possessing and dispensing of wealth if the heart was detached. However 
some of the Suhrawardis such as Shaikh Sadruddin despised wealth which 
according to him was a source of distraction from the spiritual path. He gave 
his share in patrimony amounting Rs.7.1acs. of tankas in Charity. 

The two orders differed from each other in their attitude towards the 
state the Chishtis kept aloof from the affairs of the state and avoided contact 
with the rulers H. Nizamuddin Auliya never visited the rulers and never 
dabbled in politics. 

On the other hand the view of Bahauddin Zakaria was that active 
participation in state affairs was no hindrance to spiritual progress. He 
himself accepted the office of Shaikh ul Islam under Iltatmish and 
Rakunuddin followed his example in the reign of Alauddin Khalji. 

The suhrawardi believed that they could perform their functions more 
effectively and they actively associated with the government and accepted 
the posts of Shaikh-ul-Islam and Sadr i- Wilayat the court and camp kept 
them aloof from the masses. The Chishtis kept the doors of their khanqahs 
(Monasteries) open to the masses all were welcome the Suhrawardis 
provided separate accommodation to their selected followers in their 
Khanqhas they neglected the people in general and paid special attention to 
their rich followers they had fixed hours for meeting them. 
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There were differences also in respect of religious practices. Music 
was an integral element among the chishti saints but the same was rejected 
by the Suhrawardi the chishti allowed their disciple to practice Sijda 
(Prostration) before their Pirs but the Suhrawardis forbade it. (The Delhi Sultanate 
P-417 & 418). 

SUFI’S OF GULBARGA AND BIDAR: 

SUFI’S OF GULBARGA: 

1. Hazrath Syed Shah Hisamuddin Teigbarna: 

Was the first Sufi to come to Gulbarga in 680 Hijri 1301A.D. The 
study of the region reveals only his grave but not any other aspects of 
his life. The grave i.e. Mazar Sharif is situated in the fort moat near 
Jagat Talab in Gulbarga (Seer-e-Gulbarga by Sultan Mir Munshi Hyd P-522). 

2. Hazrath Sheikh Saad Zanjani Rahimatullah Alia: 

The study of the place reveals the arrival of the saint at Gulbarga in 
Hijri 729.i.e. 1351A.D. Mazahar Sharif (grave) of the saint is situated 
near the Chor Gumbad at Gulbarga. (ibid p-522). 

3. Hazrath Sheikh Minajuddin Tamim-Ul-Ansari R. Alia: 

Shaikh Kallerwan came to Gulbarga in 730H i.e,1352A.D. the 
study of the place reveals that he came to Gulbarga from Daulatabad. 
He was a teacher of Gunj-Ul-Uloom and student of Calipha. Hazrath 
Syed Khundmir Allauddin Jahuri at Daulatabad. He lived during the 
period of Sultan Allauddin Hasan Gangu Bahamani. His grave is 
located in Kirana Bazaar near fort road at Gulbarga the last date of the 
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saint was 21 Sjawa; 754 Hijiri the Mazhar Sharif is placed over a 
plinth (Ibid P-522). 

Shaikh Minhajoddin Tamimi Ansari moved to Gulbarga in 1347 
and having lived there for fourteen years breathed his last at the age of 
lighty. His masusoleum is still held in great vereation by the local 
people. He believed that the acquisition of knowledge(I/m) is the best 
of things both in this world and the hereafter. (The Bahamani Sufi p -104 & 
105). 

4. Hazrath Sheikh Muhammad Ruknoddin Alias Hazrath Sheikh 
Sirajuddin Junaydi (670-781 H/ 1271-1380A.D) son of Abual 
Muzaffar Muhammad Sirajuddin was thirteenth and twelfth in the line 
of family and spiritual descents respectively from. Abual Qasim-Al- 
Junyad besides Aynaddin Ganj-Al-Ilm the apparently was the only 
deccani Sufi to have a direct family lineage to the founder of this order 
his father Abu-Al-Muzaffar was resident of Baghadad who eventually 
moved to India and settled at Peshawar, Muhammad Ruknaddin was 
born at Peshawar and according to hagiographical information he held 
a prosperous life as his uncle was the governor of Peshawar. However 
Ruknaddin decided to renounce the life of laxury and honour and 
moved in 729H/1328A.D to Daulatabad which by than had assumed 
great fame as an urban centre of Muslim elite, as well as men of 
scholarship on reaching Daulatabad Ruknaddin became the disciple of 
Syed Allauddin Khondmir Juweri and also enjoyed the company of 
Sheikh Minhajuddin Tamimi Ansari, and Aynaddin Ganj-Al-Ilm. He 
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later moved to Kodchi (Belgaum Near) on the instruction of his 
preceptor obviously before the demise of his master in 734H/1333A.D 
Rafiaddin Shirazi informs us that at Kodchi, Alladdin Hasan Bahaman 
the future founder of the Bahamani Kingdom and his mother become 
his disciple. The saint is reported to have predicted kingship bestowed 
the Jagir of Kodchi to Sheikh Ruknoddin. The saint moved to 
Gulbarga the Bahamani capital during the reign of Muhammad Shahi 
759H/776H/1358-1375A.D and died there in 781H/1380A.D his 
mausoleum which now stands on the Gulbarga-Aland high way is 
known as Rowda-e-Shaqkh and is held in high esteem by people of 
Deccan, (ibid p - 107 , 108 ). 

5. Hazrath Syed Muhammad Husayni Gesudaraz/ Hazrath Khaja 
Banda Nawaz (721-825H/1321-1422A.D): 

The Chishti movement the Deccan received a great impetus with 
the arrival of Syed Muhammad Husayni Gesudaraz (721-825H/1321- 
1422A.D) at Gulbarga, in 803 H/ 1400 A.D. He was a disciple and 
Khalifah of Shaikh Nasiruddin Chirgha of Delhi. He was a saint of 
high spiritual attainments a scholar of great repute who was popular 
among the masses. He after spending twenty one years (736-757/ 
1335-1356) in the service of his Pir in Delhi and after holding the 
Sajjadgi for forty four year (757-801/ 1356-1398). Left Delhi for the 
Deccan in 801/1398. He was the first among the great saints of the 
Chishti order in India who became an erudite scholar and prolific 
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writer he was deeply versed in Quranic studies prophetic tradition. 
Figh theology and Sufism. A linguist with extensive knowledge of 
Arabic, Persian, Hindawi and Sanskrit languages. He could converse 
with all sorts of people by the time of Gesudaraz all medieval Sufi 
classics and theological literature had reached India the contaroversy 
of the pantheistic theory of Wahdat al Wujud was being debated at 
different levels the religious atmosphere of Delhi during the time of 
Md. Bin Tuglak had changed drastically due to the Sultans orthodoxy 
creating a strong rift between the upholders of Wujud and the 
orthodoxy this rift it appears led to a rapprochement we find Sheikh 
Naisruddin Chiragh of Delhi adopting a more orthodox approach in 
such (The Bahamani Sufi P-47 & 48). Controversial matters as Sama. And 
Sajda-e-Tazim. 

Nursed in this atmosphere of great orthodoxy at the Khanqah of 
Shaikh Nasiraddin Chiragh, Syed Muhammad Husayni Gesudaraz 
became the first Sufi of the Deccan with anti-wujudi tendencies. He 
ever went to the extent of saying if he (Ibn Arabi) were alive a would 
have made him consicious of beyond the beyond by taking him up 
(into the spiritual realms) and would have revived his belief (Imam) 
and converted him in to Muslim. 

Rizvi is of the opinion that Gesudaraz was influenced by the 
teachings of Haad-Dawlah Simnani through his meeting with Ashraf 
Jahangir Simnani, when the latter came to Gulbarga, however Khusro 
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Hussani while discussing this aspect. Concludes that there was no 
such influence. The fact remains that Gesudaraz propagated Shuhadi 
tendencies in the Deccan for the first time this appears to be a distinct 
departure from the long held views of the Chishiti Shaikh of India. 

By the time of his departure from Delhi he was a saint popular 
among the masses in his journey South ward he was received with 
great enthusiasm at different places by huge masses a majority of 
whom were to be enrolled in to the Chishiti fold through Gesudaraz on 
his arrival at Khaldabad he was invited by Bahamani ruler to move to 
Gulbarga and bles it by setting down there which he did in 803/1400 
receiving a royal welcome by Firoz Shah Bahamani and his brother 
Ahmad Khan since there was no sufi of high spiritual and academic 
standing at Gulbarga. ( ibid p-49). 

Then the king was keen to use his service for the spiritual and 
intellectual upliftment of the people of his state and perhaps also get 
benefit by associating himself with a Sufi of his merit with such a 
large mass following there were the ideal circumstances for the saint 
to work in and organize with Chishti order in the Deccan the structure 
of Gesudaraz as on academician a spiritualist and author was well 
known he had already compiled a number of works in Delhi, most of 
his time in journey South wards was spent in the compilation of works 
of high intellectual and mystic standards. After setting down at 
Gulbarga Gesudaraz not only established a Madrasah of advanced 
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learning at his Khanqah but also compiled move books than what he 
did at Delhi or during his journey. 

While at Gulbarga he admitted a large number of people in to the 
Chishti order Gulam Ali Shah inform us that Gesudaraz drew his 
followers not only from among Syeds, nobles, princes and Sheikhs but 
also from among tailor’s cobblers and Iron Smith’s his leads us to 
conclude that he had a very wide circle of followers drawn from all 
sections of the society. He conferred Khilafah on disciples of high 
moral and academic caliber including the members of his family a 
certain number of these Khalifah were at Gulbarga and others became 
active in different parts of the Bahamani kingdom and outside in 
Gujarat and other places, (ibid p-50) 

The personality of Syed Muhammad Husayni Gesudaraz stood at 
the apex of this vast Chishti organization dispensing spiritual guidance 
and religious direction from Gulbarga. A large number of his disciples 
remained in touch with him either by visiting Gulbarga or through 
correspondence Samani tells us that his Khalifa from Gwalior, Irach, 
Chatra, Ajodhan, Kalpi and Delhi visited Gulbarga often to seek 
spiritual and academic guidance for him.(The Bahamani Sufi p-50). 

Immediately after the arrival of Bande Nawaz the first impression 
that the king had given high respect for the literary proficiently of this 
saint later it was completely got disappointed. It may be noted that the 
king Firoz Shah had registered grant of number of villages for the 
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support of himself and his encourage on one occasion due to nuisance 
of the signing of hymns. And noisy teaching of his disciples near the 
people the king asked him to shift the place of activity elsewhere 
consequently the saint shifted the place where in his tomb is lying 
nOW. (H.K Sherwani P-151-152). 

Hazrath Gesudaraz had two sons namely Syed Asgar Mohammed, 
Muhammad U1 Hussaini Alias Shah Laiher and Hazrath Shah 
Safiullah Muhammad U1 Hussayni his grand sons were Syed Shah 
Asgar, Shah Lohihar Safiullah, Akbar Hussaini and Qubullah 
Hussaini. 

He died in 1422A.D his tomb was built by the king shihduddin 
Ahmed I who was a staunch disciple of saint Gesudaraz ( i b id p-179) the 
graves of Khaja Bande Nawaz and his son are locaed in the tomb the 
tomb is even now regarded with great esteem and veneration by the 
people it may be noted that the tomb of king Firoz Shah is located 
about l A kilometer west of the the Gesudaraz Dargah. 

The farman of our study reveal some information about Banda 
Nawaz Dargha the son of Bande Nawaz was Muhammad Akbar His 
grandson was Shah Khaja Shah Sarfeerulla the grants were made for 
meeting the expenses of the Darghs maintaining the rooms of the 
Darga . The house of Sajjada of the Dargha the Bazar as well as 
arranging annual celebration of Urs of the Dargha. 
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6. Hazrath Syed Ruknaddin Abu Yusuf/ H Syed Ruknoddin Tola: 


Commonly known as Ruknoddin Tola son of Syed Ahasanaddin of 
Najaf (Iraq) Syed Ruknoddin was seventh in line of discent from 
Shaikh abdul Qadir Jilani. According to hagiographical information 
Syed Ruknaddin was a native of Nazaf who came to Bahraich (UP) 
during the governorship of Nasiraddin Mahmud son of sultan 
Altatmish Syed Ruknaddin should have reached Bahraich before 
1246 A.D. It is further reported that while in Bahraich he predicted 
sovereignty for Nasiradin Mahmud gave him a sword and a Kulals 
(cap). He then moved South wards to the Deccan finally settling down 
at Gulbarga. Which was then definitely under Hindu rule. There exists 
a great controversy regarding the place of Ruknaddin settlement and 
the location of his shrine at Gulbarga. 

Syed Ruknaddin had three son's one of whom was Syed Yunus 
Sharaf-e-Jahan born at Najaf he came to Bahraich and then to 
Gulbarga with his father. (The Ba hamani Sufi p-73-76). 

His mystic power was said to have highly impressed different 
people of the society. His place of Anusthana is located about 5Kms. 
West of the Dargha of Khaja Bande Nawaz. He deid in 14 Shaban in 
830H/ (1452 A.D). 
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7. Hazrath Shah Bahauddin Langot Band Rehamatullah Alis (R.A): 


Seems to have been a bachelor saint the study of the records reveal 
that he had used only one pot till his death. He lived in 15 th century 
A.D. His tomb called five Gumbad and twenty five Kalas is located 
near Seer-E-Sultan Shah Bazar at Gulbarga. (Basheemddin Ahmad p- 535 - 536 ). 

8. Hazrath Moulana Hafeez : 

Had seven brothers of them. Four stayed in Gulbarga and others at 
Udgir and Kolur in Maharastra the grae of the saint is located near the 
tomb of Shaikh Ziyauddin Qatal at Gulbarga. 

According to legend the mentally retarded people pay visit to the 
grave of the saint. They suck the mixture of sugar and ghee placed on 
the holy verses of the Quran engraved on the grave it is believed that 
they are cured. ( ibi d P 536 ). 

9. Hazrath Moulana Qadar: 

The grave of Moulana Qadar is located at Sultanpur in Gulbarga. It 
may be oted that every year Urs has been celebrated in the month of 
Jamadi-Ul-Akhir last Friday the grave is dated to 15 th century A.D (ibid 

-536). 

10. Hazrath Moulana Iftiqaruddin: 

The grave of Moulana Iftiqaruddin is located in Moulan Shah 
Bazar near Chaakhandi and behind Qasaba area the Urs is being held 
every year in the month of Jamadi-Ul-Akhir the grave belongs to the 
15 th Century A.D ( ibid- 537 ) 
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11. Hazrath Kamal Girayon: 

Hazrath Kamal Girayon belongs to Chistia family and belongs to 
the 15 th Century A.D. His grave is located in Sultanpur at Gulbarga. 

(Ibid 537). 

12. Hazrath Bibi Kunza Sultana: 

The study of records reveal that she was a daughter of Muhammad 
Bahamani and a disciple of the teacher (Peer) Hazrath Khwaja 
Naseeruddin Chiragh of Delhi and her husband was Shamsujishaq 
alias Meer an Hussaini at Miraj. Her tomb belongs to 14 th century A.D 
and tomb was situated Gulbarga-Bidar road near of Industrial Area of 
Gulbarga. (ibid p- 537 ) 

13. Hazrath Peer Bangdhi Sahab: 

Is popularly know an Hazrath Peer Bangdhi the grave is located 
near the fort road at Gulbarga the local tradition inform us that during 
the failure of rains people used to pray to this saint further they 
believed that the rains would come immediately (Ib id p-537). 

14. Hazrath Bahaman Shah Sahib: 

He lived in the 15 th century A.D. He is also called Syed Shah 
Sadruddin. His grave is located near Gunjriyan Mazhar of Gulbarga. A 
legendary story informs us that while Bande Nawaz was going in the 
street he saw two ladies massasing Chaman Shah, Bande Nawaz told 
his unhappiness about it to Chaman Shah. He replied that water is not 
mixed with butter similar is his will (Ibid _ 537) . 
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SUFI’S OF BIDAR: 


1. Hazrath Syed Shah Abu A1 Fayd Minallah Hussayni: 811H / 1418 
A.D 879H/1474 A.D 26 July. 

Hazrath Syed Shah Abul Fayd son of Syed Asghar Hussain 
Alaaddin Ahmad Shah II. Bahamani held Shah Yadulla in high esteem 
and invited him to settle down at the second Bahamani capital Bidar. 
Which refused and instead sent his brother Syed Shah Aminaldin Abu 
al Fayd Hussain. (The Bahamani Sufi P-55/56). 

This shrine is situated at a distance of about a mile from the 
Mangal Pet Darwaza towards South tomb of the saint built by 
Alaaddin Ahmad Shah II Bahamani. 

The saint who was bom in 811 H/1408 A.D and passed away in 
879 H/ 1474 A.D was a contemporary of Ahmad Shah al Wali 
Alauddin Ahmad Humayun and Nizam Shah Bahamani these kings 
great respect for the saint. (G .YazdamP-i84) 

2. Hazrath Nur Samnani: 

Shah Nur came from Samnan to Bidar during the Bahamani period 
and must have exercised considerable influence for his Urs is still 
celebrated on the 20 th of Junaydi by his descendants who live in Bidar 
and impart the teaching of the saint and initiate others in to the special 
religious practices of their order. (T he Bahamani Sufi p -192 & 106 ). 


70 



3. Hazrath Sayyid Amir Hamza Qadri (17 th Century A.D): 

Hazrath Amir Hamza Qadri who is reported to be the twenty 
second sheikh in descent from Hadrath Muhiuddin Abdul A1 Qadri 
Jilani. He arrived in Bidar from Baghada sometime during the reign of 
Aurangzeb apparently after the conquest of the town by the emperor in 
1656 A.D. and was treated with respect by him and his governor on 
account of the saints strict observance of the tenets of Islam. A sand of 
Aurangzeb is in possession of the descendants of the saint who still 
survive in Bidar and who celebrate the anniversary of the demise of 
the saint regularly on the 9 th of Ramdan. 

Tomb of Hadrath Amir Hamza situated near of the Chankhandi of 
Dulah Miyan. (G .YazdamP-i89) 

4. Hazrath Shaikh Muhammad Hussain Imam-Ul- Mudarrisi: (17 th 
Century A.D): 

The title Imam U1 Mudarrisin the head of teachers was enjoyed by 
the principal of the college founded by Mahmud Gawan at Bidar. 
During his life time the Madrasa was staffed by some of the greatest 
savants of the Islamic world the names of some of them are preserved 
in the Riyad-Ul Insha a collection of the letters of Muhammad Gawan, 
Muhammad Hussain was born in Bijapur and he held the office of 
principal of the college during the reign of Aurangzeb who had great 
respect for his learning and piety. 

The tomb is situated to the north of Kali Masjid close to the 
fencing of the railway yard of Bidar Station (G.YazdaniP- 195 ). 
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5. Hazrath Makhadum Qadiri (16 th Century A.D): 

The full aname of the saint is Shaikh Ibrahim Muhiuddin-Al-Qadiri 
and he was the eldest son of Hadrath Multani Padshsh and deid in 970 
H/ 1563 A.D the tomb is situated on the old chiddri road about three 
furlongs of the west of Barkh wurdar Beg’s Mosque. 

Shikh Ibrahim Makhdumji Qadri extended his hand for Bay at as on 
special honour he received the garb of Khilafah which his father had 
received from Shaikh Bahuaddin Ansari. (G .Yazdam p.No- 2009 , The Bahamani Sufi 
P-91). 

6. Hazrath Sayyid-Ur-Sadat: 

The real name of this saint was Muhammad Hanif and he got the 
title Sayyid-Ur-Sadat, the chief of chiefs either through his descent 
from the prophet Muhammad or through his noble character. He is a 
native of Gilan and to have migrated to the Deccan. Sometime during 
the reign of Ahmad Shah-Al-Wali who was found of the company of 
saintly personages and invited them to his capital from distant lands. 

The tomb of Hadrath Sayyid Muhammad Hanif is situated in a 
mango garden below the brink of the plateaus near the tombs of later 
Baridi kings. ( ib id P _ 20 8) 

7. Hazrath Shaikh Badrudddin Qadri (88 H/1573 A.D): 

He was the fourth son of H.Multani Badshah and like his revered 
father was held in great veneration of his piety and religious devotion 
during his lifetime afterwards tomb of Hazrath Shaikh Badruddin is 
situated on the northern side of the Chidri Road. Hazrath Shaikh 
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Badruddin use to perform all hi five prayers and during the month of 
Ramdan he spent the last nine or ten days in the mosque in Itikaf 
Hazrath Shaikh Badruddin delivered lectures on different subjects like 
Tafsir, Hadith and Religious problems. The scholar of the Deccan and 
Gujarat used to recognize him as Saba and Thani. (ibid p-199 & The Bahama™ 

Sufi, P-94). 

8. Hazrath Syed Abdul Qadir Syed Yusuf Thani: 

Who was born at Bidar and died there in 910 H/ 1504 A.D. He is 
buried at a village known as Balapur five miles outside the town. 
(Bahamani Sufi P- 77 )- Near Astore (Pura Ratnagiri) 

9. Hazrath Syed Badroddin Badr-E-Alam Habibullah Qadiri: 

He was the father of the three famous Qadiri divines of the post 
Bahamani period of Bijapur Syed Badroddin was a contemporary of 
the famous Sultan saint of Gwalior. Muhammad Ghawth 1563 A.D 
and Syed Badroddin was married to the daughter of Ibrahim 
Makhdum Ji Qadiri the son of famous Qadiri saint of Bidar 
Muhammad Shamsaddin Multani. Syed Badroddin died at Wasil Ganj 
near Bidar. ab id p 77&78). 

10. Hadrath Shah Nurullah: 

Hadrath Nimatullah Kirmani however sent his grandson Shah 
Nurullah to Bidar by the invitation of Sultan Ahmad Shah-Al-Wali 
Shah Nurullah was received outside Bidar by Ahmad Shah in person 
and this placed was named as Nimatabad after the great saint Shah 
Nurullah was immediately raised to the status of Malik-Al-Mashaikh 
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giving him provident over the families of Deccani Sufis. Soon he was 
married to the daughter of Ahmad Shah Bahamani ( ibidP-8o, 8i). 
ll.Hadrath Sultan Ahmad Shah-Al-Wali Bahamani (1422-36 A.D): 
Ahmad Shah was the ninth king of the Bahamani dynasty and ruled 
for thirteen years (1422-36A.D) with considerable pomp and glory. He 
was a religiously inclined prince and accordingly fond of the company 
of saintly personages during the early part of his reign he was devoted 
to the renowned saint Sayyid Muhammad popularly known as Hadrath 
Banda Nawaz Gesudaraz of Gulbarga. But afater the demise of this 
famous devotee he joined the order of Shah Nimatullah of Kirman and 
invited their founder to Bidar. The saint did not come himself but sent 
his grandson Nurullah with a green crown of twelve facets and a letter 
in which he addressed Ahmad Shah-Al-Wali the title Wali and the 
green crown appealed much to the imagination of the king and he 
honoured not only Nurullah buth other descendants of Nimatullah who 
subsequently migrated to Bidar on hearing of the Kings regard for 
their family, some scholars are of opinion that Ahmad Shah in 
following the teachings of Nimatullah embraced the Shiite creed but 
there are also strong reasons which contradict this view first there are 
no saints (walis) among the Shiites who belive only in the twelve 
Imams. Secondly there are two Shajras tables of succession painted on 
the vaulted ceiling of the tomb of Ahmad Shah and according to one 
of them the saint Nimatullah belonged to the Qadiriya order of 
dervishes. While according to the other he belonged he belonged 
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another order which sprang from Junaid of Baghdad through his 
illustrious disciple Abu Ali Radbari Nimatullah was no doubt and 
descendent of the fifth Shiite Imam. Hadrath Baqir but during his 
pilgrimage to Mecca he became a disciple and afterwards Khalifa of 
the famous sheikh Abdullah Yafi Nimatullah subsequently wrote a 
large number of tracts on different aspects of Sufi doctrine and one of 
them is inscribed in extensor on the walls of Ahmad Shah-Al-Wali's 
tomb. The descendants of Nimatullah evidently as a result of their 
lineage had shia tendencies in their faith which Ahmad Shah inspired 
by his liberal views may have respected just in some way as he 
respected the doctrine of the Lingayats. Religious order of the Deccan. 
The devotion of the followers of the cutter sect to Ahmad Shah 
continuous of this day and at the time of the Urs their chief priest 
(Jangam) comes from Gulbarga to Bidar with a large refine to make 
offerings and perform ceremonies according to their own ritual. It 
should also be added that along with the two Shajras the names of the 
twelve Shiite Imams which are generally inscribed on the tombs of the 
votaries of that sect are painted on the ceiling further above the small 
arach to the left of the eastern door of the tomb the following verse is 

painted (G.Yazadani P-114-116)- 

12.Hadrath Multani Padshah 862 H/ 1458 A.D - 935 H/86,1529A.D): 

Muhammad Shamsaddin Qadiri popularly known as Hadrath Multani 
Padshah was born in 862H, and died the I st of Shawwal 935H (8 th June 
1529A.D). He is one of the most popular saints of Bidar. He was too 
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young when he lost his father Shaikh al Mashaikh Hasan Qadri of 
Bengal come to Bidar on the instructions of Shaikh Abdul Qadri Jilani 
who had ordered him in dream to initiate Muhammad Shamsaddin 
into the Qadri order. Thus he was initiated into the Qadri order and 
was taught and trained in this Maslak. It is further reported that after 
the departure of Shaikh Hasan Muhammad Shamsadin was trained in 
the Qadri Maslak and attained mystic stages by the spiritual guidance 
of Shaikh Abdul Qadir Jilani later he also received the garb of 
Khilafah from Shaikh Bahoddin Ansari Qadri of Dawlatabad. This 
was the highest honour conferred upon him which also gave him 
permission to extend his hand for initiating men into the Qadiri circle. 

Muhammad Shamsoddin Multani was a great lover of Sama 
(Music and Audience). He used to celebrate the Urs of Shaikh Abdul 
Qadir Jilani for three days with enthusiasmand dignity which attracted 
large gathering. Sama too was arranged on this occasion the Qawals 
used to sing Persian and Hindvi couplets an indication of the Dakani 
dialect becoming popular at Bidar and saint often used to be in trance 
in the Mahfil-e-Sama along with this mystic love, he practiced Shariah 
strictly in his daily life spending most of his time in a mosque and 
performing all the five prayers in congregation. He vehemently 
denounced acceptance of royal gifts for personal or family use and 
openly declared that it was an unlawful income. The royal gifts which 
came to his Khanqah were strictly meant for charity. 
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Muhammad Shams addin Mulatni once visited Gulbarga on 
occasion of the marriage of his eldest son in the family Shaikh 
Rukhnuddin Junaidi while at Gulbarga he also paid a visit to the 
Shrine of Syed Muhammad Hussayni Gesudaraz. 

So his tomb located near Bidar fort and his tomb still visited by 
large number of votaries daily the Multani he evidently got from his 
father Hadrath Shaikh Ibrahim who was a native of Multan and moved 

to Bidar. (G.Yazdani P-107 and The Bahamani Sufi P-88, 89) 

13. Hadrath Sayyid Shah Muhibbullah-Al-Hussaini: 

Near the village of Malkapur in the talluqa of Janwada there are 
two tombs one of which is assigned to Sayyid Shah Muhibbullah. He 
was the grandson of Hadrath Shah Nimatullah. Shah Muhibbullah was 
wedded to the daughter of Alauddin (the son of the king) and he is 
appointed as the spiritual successor Sajjadas of his holy forebears. 

14. Hadrath Syed Shams Bahoaddin Arif Billah (901H/1495A.D): 

Fifth saint of the Saba Qadri group was the son of Syed Yunus 
Thani. He moved to Bidar perhaps due to change of capital the Shrines 
of Syed Shams Bahaoddin is located at Pura Ratnagiri near to Astur 
and further information that for the maintence of this Shrine 25 Bigar 
of land at Pura Ratnagiri and Bigar of land at Pura Managiri and 5 
Bigar at Panch Basava Bagh were granted as an Inam. (Yazdani p- 77 ). 

15. Hadrath Shah Khalil Ullah (1431A.D Arrival to Bidar — 1455A.D Death): 

Shah Khalilullah was the son of Shah Nimatullah Kirmani and the 
former came over from his native place to Bidar after the death of his 


77 



revered father in 834H/1431A.D. The king Alauddin who was ruling 
at the time. Received him with the utmost kindness and two of his 
sons Shah Habibullah and Shah Muhibbullah were married to the 
royal princesses. His tomb is situated at Chawkhandi, Chawkhandi is a 
compound Hindi word Chaw meaning four and Khand meaning a 
story thus Chawkhandi meaning a four storied building ( Y az dam - Pi 4 i). 

Shah Khalilullah died at Bidar in 860H/ 1455 before his death he 
had nominated Shah Habibaddin Muhibbullah as his successor. ( The 

Bahamani Sufi - P-83). 

16. Hazrath Banda Ali Shah Majdhab: 

Majdhab according to the Sufi terminology is a dervish so 
absorbed in divine love as to forget all worldly concerns. (This 
monuments is situated in the vicinity of Bidar (YazdaniP- 190 ) 

17. Hadrath Abdullah Maghrib: 

He was a local saint who lived during the reign of Baridi King. 
And his tomb situated proceeding some 200 yards from the Barber’s 
Tomb in westerly direction there is a Shrine associated with the name 
of Abdullah Maghrib. (Y azdam p - 167 ). 

18. Hadrath Bibi Bandagi Hussaini: 

Bibi Bandagi was a descendant of Hadrath Banda Nawaz 
Gesudaraz of Gulbarga ( Yaz damP i 69 )- 

19.Shaikh Minhajoddin/Qadi Raju: 

Shaikh Minhajoddin popularly known as Qadi Raju a Khalifah of 
Gesudaraz settled at Bidar after the change of the capital. He died at 
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Bidar and his Shrine stands on Bidar, Asthur Road, opposite the 
Chankhandi of Shah Khalilullah Kirmani. (The Bahamani Sufi p- 67 ). 

20. Hazrath Nizamuddin: 

Hazrath Nizamuddin was a saint of considerable influence and 
flourished during the reign of the later Bahamani kings who endowed 
four villages for the maintenance of his tomb. He is also reported to 
have held several high offices of state including the minister ship of 
the royal treasury, but with the decline of the Bahamanis he was 
deprived of this latter office and after his death Ali Barid made an 
attempt to dismantle the saints tombs besides attaching to the crown 
lands the four villages which were granted by the Bahamani for 
religious ceremonies and the repair of his Shrine (Yazdani p- 172 ) 

21. Hadrath Shah Wali Ullah Muhammad A1 Hussaini: 

Shah wali ullah Hussaini was descendant of the well known saint 
of Gulbarga Hadrath Banda Nawaz Gesudaraz and the son-in-law of 
the brother of Malik Marjan who held the governorship of Bidar under 
the Bijapur king. His tomb is situated on Bidar-Udagir Road, (Yazdani p- 

170). 

22. Hadrath Shah Zainuddin Kunj Nishin: 

Hadrath Shah Zainuddin was descendant of the famous saint junaid 
of Baghdad and he migrated to Bidar during the reign of Alauddin 
Bahamani (1436-58 A.D) the king is reported to have welcomed him 
with much kindness on his arrival and when he died Alauddin built a 
dome over his tomb. 
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His Shrine is situated at a distance of about two furlongs to the 
South west of the tomb of Ali Barid. 

According to the information kindly supplied by the Sajjada Sahib 
of the Shrine Hadrath Zainuddin was bom in 767H/1365-66A.D and 
breathed his last on the 29 th of Rabi II Friday 861H/25 March 1457 
A.D the title Kunj Nishin ordinary signifies a person who has retired 
from the worldly life and taken up his residence in a scalded place. 
But Kunj also means a grove and the locality wherein the last remains 
of the saint are interred and where he had lived is the most delightful 
mango grove in the suburbs of Bidar. (YazdaniP-m). 

23.Hadrath Minnat Ullah Bi Sahiba: 

She according to local tradition was the sister of Hadrath Abul Faid 
and the association of her name with Chistiya order. She took an 
active interest in the propagation of the religious doctrine of the 
Chistiya order of Sufi. (Y azdamP-ii 3 ). 

6. CONTRIBUTIONS OF SUFI SAINTS 

The Sufi saints who professed mysticism made contribution in their 
own way to the social, political, religious, and cultural life of Deccan Sufi 
Services to Society one of the ideals of the Sufi saints was to strive for 
the abolition of all discriminations, and inequalities from contemporary 
society. They received all men, rich and poor, Hindu and Muslim, free 
born and slaves in the same way. They served as socio-religious 
reformers in the region. One of their great achievements was that they 
brought the Muslim aristocracy into touch with the Hindus. The Sufis 
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could attract large masses towards them in Deccan because of their 
simple life. They served the poor, the distressed and the down trodden. 
As Sufism was based on liberal principle it attained fame among the 
Hindu religionists and Sufi saints became equally respectable to the 
Hindus and the Muslims. They established Khanqhas (monasteries) 
which played a key role in maintaining the moral balance of the society in 
the region. Influence of Sufi saints on rulers, administrators and 
aristocrats - Many Sufi saints exercised considerable influence on kings, 
administrators, nobles and well -to-do persons. They advised the officials 
of high status to help the weak, the indigent and the needy persons. They 
gave correct guidance and did not hesitate to express their disapprobation 
of some of the misdeeds and evil practices of rulers and aristocrats and 
made silent protests. They served as a medium of contact between the 
rulers and the masses. High Standard of Morality and Discipline - Sufi 
saints taught people to cultivate the virtues of humanity, good disposition, 
tolerance, forgiveness and patience. They raised their voice against all 
vices such as drinking, gambling, slavery etc. they were instrumental in 
maintaining the social equilibrium of the medieval society of the region. 
They played an important role in shaping the character of the people and 
exercised immense influence upon the people and on account of them 
many Muslims and thousands of people became righteous. Education, 
Common Language - The Sufis played a significant role in the 
educational advancement of the society. Their Khanqahs became centers 
of knowledge and wisdom. Their religious discourses helped in the 
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intellectual and spiritual advancement of the audience, while in some 
khanqahs formal religious education was also imparted. From the very 
beginning, the Sufis realized the need of learning the regional languages 
of the Hindus so as to converse with them freely in their own dialect 
language. So, they were instrumental in making Hindi and Urdu 
languages to be used regularly by commoners. Work of Proselytism -The 
Sufis were responsible for the spread of Muslim culture and Islam among 
the masses in the various parts of Deccan. They had their own way of 
getting new converts from the Hindu masses. The Islamic concept of 
equality and brotherhood of men attracted the lower classes of Hindus to 
their Khanqahs. There was no discrimination between the high and low, 
rich and poor in the Khanqahs and the atmosphere there made them 
embrace Islam. Art and Architecture, Literature and Music - Sufi saints 
contributed to the development art and architecture of the region by 
constructing the Khanqahs and mosques. Their patrons constructed the 
darghas and they have become a living tradition of Islam in Deccan 
Khawja Bande Nawaz Dargha at Gulbarga is a classic example to art and 
architecture. The influence of Sufism is not only confined to religious 
harmony but it has also affected the Kannada language and literature. 
Folk songs such as Chakki-nama (song sung by women to accompany 
their work at the grinding stone) and Charaka nama (song sung by women 
to a accompany their work at the spinning wheel) formed because of Sufi 
influence. 
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Sufi saints made Islam quite popular in Deccan. They tried to 
remove fanaticism between the Hindus and the Muslims and enhanced 
the feelings of humanity of love, tolerance and equality. They criticized 
and condemned the evil practices prevalent among the Hindus and 
Muslims and tried to purify the society of Deccan Sufi saints have been a 
legacy to the rich diverse culture of the region. 

7. IMPACT OF SUFISM 

There is a difference of opinion among scholars regarding the 
impact of Sufism in India. The view of Dr.A.L.Srivastava is that although 
the Sufi movement might have in the long run exerted some influence on 
the contemporary Hindu religious practices, the Hindus in general kept 
themselves aloof from the Muslim Sufi saints for a pretty long time. 
Some Hindus of the lower classes might have come into contact with the 
Sufis, but the bulk of them did not associate with them. It was from the 
time of Akbar that the Hindus came into close contact with them and with 
the passage of time, a large number of Hindu intellectuals not only 
associated themselves with Muslim Sufis but also adopted Sufi thought, 

behavior and practices (Medieval Indian Culture, P-77)' 

The view of Prof.A.C.Banerjee is that there is little evidence in 
support of the assumption that the Sufis “secured mass conversion to 
Islam” in the 13 th century and the process “came to a dead stop” in latter 
centuries because the liberalism of the Sufis was overshadowed by the 
ascendency of the Ulama. Prof. Banerjee points out that the controversy 
between the cHampions of Wahdut-ul-wujud and Hindus to whom the 
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appeal of the Sufis was particularly addressed. It is true that many of 
them were impressed by the catholicity observed in the Khanqahs of the 
Chishtis and also the asceticism of the Sufi saints but that admiration did 
not result in mass conversion. 

The philosophical tenets of the Sufis were in the Persian language 
which was not understood by the illiterate Hindu masses. The Hindus 
who converted to Islam found that they were not accepted as social equals 
by the Muslims of foreign descent. However in Bengal, some aggressive 
Pirs and Mullahs, rather than Sufis converted low-caste Hindus to Islam 

On a large scale. (The State and Society in Northern India, P-245 and New History of Medieval India, P- 
167). 

The view of Dr. R.C. Majumadar is that the historical importance 
of Sufism in medieval India is considerably limited by the fact that the 
number of Indians directly affected by it was not very large. The number 
dwindled very appreciably in course of time and Hinduism did not show 
visible signs of being seriously affected. Both Hinduism and Islam 
pursued their even tenor, resembling the two banks of a river, separated 
by the stream that flowed between them. Attempted in failure even if 
there was any temporary bridge, it collapsed in no time. (The De i h i sultanate, p- 

555). 

The view of Yusuf Hussain is that the Sufis in India attached great 
importance to the teachings of the Koran. They preached inward light as 
against the dogmatic formalism of the ecclesiastics and the legists. Their 
exalted idealism brought spiritual solace and comfort to those whose 
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hearts were tossed on the sea uncertainty and doubt. (Glimpses of Medieval Indian 

Culture, P-67). 

It cannot be denied that the Sufis were responsible for the spread of 
Muslim culture among the masses in various parts of India. The concept 
of equality and brotherhood of men preached by the Sufis attracted the 
lower classes of the Hindus who were not allowed to read the scriptures 
or enter the temples. There was no discrimination between the high and 
the low in the Khanqahs of the Chistis. All worked together and dined 
and slept together. The Chishti saints showed a spirit of toleration 
towards all religions and creeds. They put emphasis on unity and 
similarity and not differences among the various religions. Amir Khusrau 
writes, “Though Hindu is not faithful like me, he often believes in the 
same God as I do” This broad and cosmopolitan outlook helped in 
breaking the spirit of mistrust and isolation which honeycombed relations 
between the various cultural groups of India and paved the way of 
rapprochement at all levels, social and ideological. The Sufi saints were 
not interested in the theoretical aspect of Hindu philosophy and thought 
but were more concerned with the actual practices and psychological and 
emotional content of Hindu religion. The common medium of expression 
or dialogue was important for communication. That led to the use of 
Hindi words and ultimately the birth of Urdu as a separate language. The 
Sufis put emphasis on the unity of God and superiority of the path of 
devotion over rituals and ceremonial pilgrimages and fasts. That affected 
the minds of those Indians who standard of morality and discipline before 
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the public. They raised their voices against all vices such as drinking, 
gambling, slavery etc. they were instrumental in “maintaining the social 
equilibrium of the medieval society.” The Sufi saints preached the gospel 
of brotherhood of man. The Sufis borrowed a lot form Indian 
environment Gesudaraz made his contribution to Urdu literature. (The Delhi 

Sultanate P-423). 
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CHAPTER - III 


POLITICAL HISTORY 

INTRODUCTION: 

The study and reconstructing the history of the Bahamani Sultanate 
the works of muslim scholars isami farishta and tabataba have been the 
main sources among isamis work’sfatha us salatin is important isami was 
the court peot of Allaudin Bahaman Shah of Deccan, Farishta’s tariq- a- 
farishta written in 1611 contains real facts about the muslim rule in India 
tabataba’s burhan-e- maser 1596 discribe the reign of the Bahamani 
sultans the acoount of the Russian traveller Nikitin who visited Bidar in 
the later half of 15 th century and coins monuments are help in to know 
about the history of the Bahamani Sultanate. 

The Islamic rule which was limted to north India spread to 
Karnataka also during medieval times were the Islamic rule or about three 
centuries was of important for many things contemporaries of Vijaya 
Nagar empire the Bahamani kingdom played significant role in the 
political situations of those days the political history of the cities of 
Gulbarga and Bidar begans from the Mauryan period according to Ferista 
the cities like Miraj Bidar Gulbarga Vijayanagar included in the Deccan 
erlier under the control of raja kalichand the further states that temple in 
the fort at Gulbarga was constracted by raja kalichand (Basheeruddin ahmed P . 450 ). 
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The political history of the Deccan strats from Ashoka the grand son 
of Chandra gupta maurya it is intresting note that major edicts of Ashoka 
were found recently at sannatti 40.kms from Gulbarga an ancient 
habitation site with the cultural debris of the 2 nd century B.C to 2 nd century 
A.D has been noticed by R.M shadakshariah recently in the fort era at 
Gulbarga but the temple or fort remains of the erlier period are not formed 
at Gulbarga while at sannatti several cultural materials like pottery wall 
reliefs of stupa brick stranctures of the fort wall and stupa remains etc 
have been brought to light by some scholars among them some northern 
black polished wares of 4 th century B.C are important at Hampi the capital 
of Vijayanagar some sculptural remains of the recent years by the officers 
of the archeological sarvay of India banglore. the antiquities of these 
cultural materials goes back to the mentioning of raj’s kalichand in the 
persian works a through Pirasul is needed to bridge the earlier dark history 
of south India the history of the region tells as that till the beginning of 
muslim invasion into south India at the end of the 13 th century A.D the 
region was under the control of the Mouryas the Satavahanas the early 
Kadambas the Badami Chalukyas the Rastrakuta of Malkhed the Kalyana 
chalukyas the Kalachuries of Kalyana and the sevnas (p.B.desas:P-i-3i5)- The 
sevnas were the last rulers of the Hindu dynasty in the region during the 
rule of these dynasties the place Gulbarga occurs in the records of 11 th 
&12 th century A.D as Kalanauburge (v.s.kuikami P .i9) the guils of kalanuburge 
were famous during the period. 
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The foundation of the first ever muslim rule in the Deccan was laid 


at Gulbarga by the Bahamani dynasty after advant of the khaljis and 
tuglakhs of delhi sultanate into the southern part of India around the 2 nd 
decade of the 14 th century A.D for more than 300years in the Deccan was 
under the control of the muslim rulers (Baseemddin ahmed p. 495 ). Among the 
sultanate of delhi mahammad bin taghlaq was the onlymuslim ruler who 
could reach as for into the south as madura but on account of repressive 
measures taken by him many of his nobles revolted against him the town 
Gulbarga had been captured or lost by several officer’s before the 
accession of Hasan Gangu Bahamani (H-sherwam- P -i 4 - 69 ) the neighbouring 
places like kalyana Bidar located in the north east about 117 kms from 
Gulbarga and sagar located on the south 115kms from Gulbarga were 
under the control of muslim nobels who seen to be the earliest muslim 
officers in the province ismail much and qir khan and bahuddin gurshal 
the muslim officers of the sultanate were ruling over Gulbarga (P.s.Desai p 409 ) 
kalyan Bidar (Ibid) P _ 68) and Sagar (PB Desai P 409 ) after words the study of the 
region indicates that the place was under the control of the Bahamanis adil 
shahis barid shahis mughals for three centhries from 1347 A.D to 1707 
A.d (joshi h sherwani p- 277 - 306 )in this long period the Bahamanis made Gulbarga 
their capital for 75 years ( 1347 AD- 1422 AD) later they shifted the capital to Bidar 
which become their capital for about 116years (1422AD to 1538AD)after 
the decline of Bahamani dynasty five shahi dynasties emerged (during the 
shahi period the shahi dynasty was divided into five principalities) sach 
as(l) Imad Shahi Of Birar (2)The Barid Shahi Of Bidar(3)The Nizam 
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Shahi Of AhmadNagar (4)Adil Shahi Of Bijapur (5) Kutub Shahi Of 
Golkonda at this juncture Gulbarga later Bidar came under the control of 
adil shai of bijapur for about 76year’s(1538AD to 1612 AD) after the 
decline of the adil shahi of Bijapur the Gulbarga and Bidar came under the 
new ruler’s of the mughals for about 95 year’s (1612 AD to 1707AD) till 
the death of Aurangzeb, after the period till the 17 sept 1948 AD the 
region was under the control of the nizam of Hyderabad. 

THE BAHAMANI KINGDOM: 

The Bahamani kindom of the Deccan was the most powerfull of all 
the independent muslims kingdoms that arose on account of the 
disintigration of delhi sultanate it was during the reign of Muhammad 
Tuglakh that the amirs of the Deccan called the Amiran I-Sadah revolted 
against emperor captured the fort of daulatabad and declared ismail much 
as the king of the Deccan under the title of Nasir-Ud-Din Shah however 
Ismail much was an old man and loved pease and consequently there fore 
he voluntarily resigned in favour of Hassan titled Zafar Khan who was 
declared king by the noble’s on 3 rd August 1347 under the tittle of Abdul 
Muzaffar Alauddin Bahaman Shah (History of Medieval India p- 279 ). 

ORIGIN OF THE BAHAMANI SULTANS: 

There are two explanations regarding the origin of alauddin hassan 
Bahaman shah the founder of Bahamani kingdom (l)Alauddin came from 
a humble background and he was a talent of an Astrologer Gangaram of 
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Delhi court favourite of his master Alauddin by the help of Gangu become 
an officer in sultans army and later become a sultan himself in memory of 
the encouragement dynasty this has been narrated by the muslim historian 
tabataba and Nizamuddin Ahmed (2)Alauddin Bahaman Shah belong to 
the image of persian ruler’s this is the opinion of farishta many scholar’s 
have rejected the first and have accepted the later but Dr P.M.Joshi’s 
opines that it is difficult to refute either of these views. 

I. HASAN GANGU BAHAMANI 3.8.1347 to 11.2.1358: 

The study of diffrent workes indicate that before the thorne of hasan 
gangu bahamni the political condition in the Deccan was not stable during 
the later period of mohammad bin tughalaqu the local officer’s in this 
region the town Gulbarga had been taken and lost by the loyal officer’s of 
the sultan towns were disturbed by the revolutionaries in this region the 
town Gulbarga had been taken and lost by the local officer’s of the sultan. 

Some works furnish interesting account of his early life hasan was a 
native of isfandar in iran (Isami P 476) . He was a servant of a Brahman named 
Gangu at Delhi one Hasan while ploughing the field found a capper pot 
full of gold coins which was handed over to his master impressed by his 
honesty the brahaman brought the fact to the notice of the delhi sultan who 
oppointed him to the command of 100 horese (Fereshta P-13) after wards 
he was named as alauddin hasan gangu (Abdul Jabber MaikapariP- 55 ). Bahamani the 
name Bahamani is derived from Brahman this story is treated as sami 
legendary by the scholar P B Desa i (p 408 ). 
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Political condition of Deccan establish of Bahamani kingdom by 
Hasan Gangu: 

During the period of md bin tughlaque some important officer’s of 
Gulbarga are pocha reddy barium and kandhra pocha reddy was an officer 
in charge of Gulbarga.He was defeated and captured by qutubul mulk (Isami 
p 542)On the second occession Ali Shah Nathu a nephew of Malik Hizh 
Baruddin Zafar Khan vice president or naib was sent to Gulbarga to 
collect the taxes by viceroy qutlugh khan but instead of carrying out the 
order’s of the sultan Nathu proclaimed himself king at dharur with the title 
of Alauddin Malik Shah (i sami P _ 46 3 ), he was joined by his three brothers 
hassan gangu ahmed and Muhammad they killed a hindu bhairun who was 
a local royal officer of the sultan there and captured sagar and Bidar (Isami P _ 
464 ) immediately qutlugh khan defeated malik shah at dharur on the third 
occasion as per the direction of the sultan the viceroy of Daulatabad 
Alimul, Gulbarga, Bijapur, Gujrat, Birar and other places Daulatabad to 
accompany the troops of Gujarath which was to be led by he sultan (isami 
p 575) these amirs doubtful of their strength and their lives after moving 
some distance returned to Daulatabad there they defeated alimul much and 
took possession of the granary treasury at dargir place and citad in 1346 
A.D (AbJabbar Maikapari P- 130 ) this resulted to elect Ismail much as the first 
indendent ruler of the Deccan (AbJabbar Maikapari p ui) During the period ismail 
much who is also called Khwajai Jahan Nurudin had moved to Gulbarga 
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and be seized Kandhra and defeated his forces as kandhara had killd a 


number of muslims including the saints Shaikizaman Izazuddin finally 
kandhara shot up in the un subdued citadel at Gulbarga in this situation 
zafar khan moved to sagar defeated the sultan’s army there took 
possession of the fort (isam-p.502) and marched to Gulbarga and put 
kandhar to fight and victoriously returned to daulatabad. 

Mohammad Bin Tuglakh on hearing the mutiny of the amirs in 
daulatabad rushed with a huge army to put it down (the amirs etc i.e 
revolatonaries of daulatabad) Finally Hasan Gangu was defeated knowing 
the might of the sultan’s force and being fully aware of the impossibility 
of success Hasan gangu and his moved towards Gulbarga and remained 
there the scene of the army in the battle field in grapacically described 
then Hasan Gangu moved straight from Gulbarga to his earlier jagir at 
miraj and stayed at Arkafor three months (i Sam i P .5i4) He moved to sagar and 
other chiefs joined him (ibid. P .5i5) there they hard that imadul mulk sartez 
had occupied Gulbarga (ibid. P .5i5). Immediatly he marched with other chiefs 
by making a plan and finally defeated sartez on the battle field sartez was 
wounded by on arrow and when he tried to escape he was caught by a 
solider who chopped off his head (i sam i. P .5i8) the results of the war had made 
ismail realize the situation and later he abdicated the throne and selected 
zafar khan as the king with the title of sikandar who is called alauddin 
Hasan Bahaman shah ( bara ni P .i4) Hasan gangu was crowned as per the 
suggestion of a hindu astrologer by his preceptor shaik sirajuddin junaid 
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(Fenshtap. 277 ) on Friday 3.8. 1347 in the mosque of qutubuddin mubarak shah 
khilji at daulatabad. 

Hasan gangu established his residence at hasnabad within the 
proximity of Gulbarga it became the first capital of the mohammadan 
kingdom of the Deccan. 

Hasan gangu Bahamani is called zafar khan or alauddin hasan gangu 
bahmani shah sultan he was crowned on August 3 rd of 1347 A.D. 

THE KING’S AMBITION’S: 

It is interesting to note that Alauddin Hasan, was not satisfied with 
being king of a part of India only but wished to sit in the seat of the 
tuglakh and unit the whole of Indian sub continent under his scepter he 
wanted firsthy to cross the Tungabhadra and conquer the land as far as 
Ramesh warm and Mabar or the Coromandel coast and than to cross the 
godavari and subdue gujrat malwa and gwalior perhaps finally capturing 
Delhi Itself But the wire and loyal minister Malik Saifuddin ghori 
opposed this ambitious project saying that that the souths was absolutely 
full of jungals and unfit for a successful expedition he reminded the king 
that Alauddin khalji and Muhammad bin tuglakh had both been 
unsuccessful in the long run to subdue the south and it was difficulty that 
they had been able to bring back even one tenth of the personnel of their 
armies back from these arduous campaigns the malik therefore advised the 
king to pacify the Deccan table land first and then to proceed to malwa 
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and gujrat the king now ordered as military commander’s to proceed to 
different parts of the Deccan which were still held by thouse who were 
opposing his hegemony.he sent husain gurshap to kot and Qanthar 
Ragiuddin Qutbul Mulk to the south west malik maqbal now entitled qir 
khan to kalyani and sikandar khan towards Tilangana and ordered the 
army of Miraj to proceed to Gulbarga under Aimuddin khwaja e jhan (The 

Bahamanis of the Deccan p -37 to 38 ) 

MINISTER S AND OFFICER’S: 

Different authors give us the name of two ministers and eight 
officials They are prime ministers or wakil-I mutlaq malik Saifuddinghori 
and the deputy Sikandar khan Hisam dawal The officer’s are Amirul 
Umara Samsuddin ismail much ex king private secretaries bahauddin lord 
chamberlain or hajibi khas rafiuddin master of the ceremonies or sar 
pardar ali shah who was the brother of the king Hasan gangu Bahaman (Isami 
p.525-527) Abdul Jabbar malkapuri p 188 mantions the name of eight more 
officers are Imadul mulk tashquand mubark khan lodhi Syed Raziuddin 
Qutubul Mulk Moinuddin Khja Jahan Safdar Khan Sistani Qirkhan and 
Salabath Khan Sistani etc. 

According to Basheemddin Ahmed( P .495) Hasan gangu Bahamani lived 68 
year’s and according to other scholars like Haroon Khan sherwani (p. 468 ) he lived 
66 year’s their opinions show the diference of two year’s but he ruled as 
the king of the Bahamani dynasty for about 11 year’s 2 months and 7day’s 
(Basheemddin Ahmed p. 495 ) he had five brother’s: Abdullah Ali shah Ahmed shah 
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malik Ikhtiyaruddin and mohammad shah Syed Asgar hassain 1960.p.23) 
He married malik jahan (abdul Jabbar malkapari p.23) malik saifuddin 
ghori was his prime minister he had three son’s mohammad mahmood 
and dawood (Haroon khan Sherwani p.65) and one daughter named shah 
Begum (Ibid.454) He was the disciple of Hazrath Sheikh SiraJuddin 
Junaidi R.A of kudchi. 

The king died old and weary on 11.2.1358 He was an entirely self 
made man and had consolidated his new dominions within a few year’s 
from a condition of interregnum with small potentates and adventurers 
plaguing the country all round to a strong state. Extending to thousands of 
square miles by his industry tact and sense of discipline when some one 
asked him what the secreat of his great success was he replied that it was 
due to his kindness to all whether friend or foe and benevolence to the 
poor and the needy he was one of the first muslim king who orderd that no 
Jiziah should be levied from non muslim’s and he was intrest in the 
archeological remains found in the Deccan and it is related how that he 
visited the Ellora caves on 11.2.1352 he was not only benevolent to wards 
the people of the country both Hindus and muslim's but ever had a rubat 
bed he called his three son’s Muhammad mahmad and Dawood and 
admonished them that if they wanted the kingdom he had created to last 
they should all stand united as one man and asked the younger two to obey 
Muhammad the heir to the throne he then gave them money and articles of 
use and ordered them to go to the great mosque at Gulbarga to distribute 
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these things among the needy when the three son’s came back and 
reported to him that they had done as commanded he uttered the formula 
Al-hamdi I llah (praise be to god) and breathed his last (The Bahama™ of the 

Deccan p. 50 & 51 ) 

II. Muhamad Shah I 11. 2.1358 to 21.4.1375 

Alauddin Hasan gangu was succeeded by his eldest son Muhammad 
shah I on 11.2.1358 A.D The later organized the different branches of his 
government like the ministry houre hold troops and provincial 
Administration He was busy all his life in fighting against the ruler’s of 
warangal and Vijayanagar. 

According to prof sherwani Mohammed shah was one of the greatest 
ruler’s of the Bahamani dynasty so mahammad instituted a council of 
eight ministers to look after the Administration in the beginning of his 
reign (1358)d During the period he maintained a splendid court of which 
he arranged daily durbar and ceremonies carpets of silk of the highest 
order were spread shamians of cloth of cold were erected for the reception 
of all and accept on Sunday. 

The silver throne maintained by his father was replaced by a 
magnificent turquoise throne which was sent to him by the ruler of 
Telangana the throne was originally painted with enamel of turquoise 
colour the successors of mahammad added fresh jewels and ornaments to 
the throne. 
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During the reign of muhammad four important war’s took place with 
Telengana and vijaya nagara the war took place with vijayanagars due to 
the main demand of Krishna and the Tungebhadra Doab in this connection 
Bukks invaded the raichur Doab in 1362 A.D Finally muhamad had to 
consider the demand of vijayanagara the war with Telangana lasted for 
about two year’s and finally a treats was conclude the Treats was to fix the 
boundary between the Bahamani kingdom and Telangana. 

After the campaign there was peace and prosperity in the kingdom 
towards the end of his reign according to ferishta every one in the 
kingdom was happy and prosperous. 

There are at least three large monuments which dating back to 
Muhammad I are still almost intact i.e Jami masjid in the Gulbarga fort 
and Shah Bazar mosque in Gulbarga town and the tomb of Hazrat 
Shamsuddin at Usmanabad. 

The sources indicate that there were fifteen officer’s in the kingdom 
of Muhammad shah they were malik Saifuddin ghori prime minister 
Bahadur khan bin ismail much commander (Ameer-ul umra) or chief of 
nobels maburak khan in Safdan khan sistani Astrologist {meer a fish) 
musa khan Afghan military officer issa khan officer in charge of 
endowment dept. (Darawege Juharkhana) Malik mahmood mashadi 
officer in charge of grade (meer sanan) bayzeed khan sistani officer in 
charge khaza qail kaleemulls khan mazanodrani officer in charge of Jawan 
yaka syed Sheri-e-samar khands president mulla Md Bin maulana Ainuddi 
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bijapur officer in charge of Religious affairs (mufti Askar) mahmood 
Afghan officer salaha doran Syed jalal Hamid chief officer in charge of 
accounts (masab). 

Mahammad married the daughter of malik Saifuddin ghori who was 
the prime minister of Bahamani kingdom and he had one son named 
mujahid. 

Muhammad shah I issued coins of gold silver and copper during his 
period these coins were manufactured in the mint of Asnabad. 

The last year’s of mahammad I were spent in peace and plents 
Bukka and kanyanayak continued to pay tribute and the whole realm was 
quiet especially after the strem suppression of robber’s the sultan made up 
his mind not to proceed with any more campaigns and went on 
strengthening his hold on his own kingdom instead Hence forth he used to 
tour rouned the provinces every year and ferista says that towards the End 
of the reign every one in the kingdom was happy and prosperous. 

The sultan died on 21.4.1375 He lies buried a short distance from the 
tomb of his renouned father and from the palace fortress his capital it is 
mentioned that a Quranic verse was inscribed on his grave but no trace of 

this is Jeen today (Th e Bahamanies of the Deccan-p.74&75) 
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III. Alauddin Mujhid Shah 21.4.1375 to 16.4.1378: 


Muhammad-I was succeed by his son Alauddin mujahid on 
21.4.1375. He was only 19 year’s old and his reigned for a short period of 
less than three year’s being murdered on 16.4.1378 when he ascended the 
throne Shaikh sirajuddin Junaidi sent his own Shirt and turban which he 
wore on the occasion thus ensuring the support of the muslim divines of 
his day. 

On his accession to the throne mujahid kept maternal grand father 
malik Saifuddin ghori as a prime minister but made certain other changes 
in the administration one of which was that he replaced musnadi ali khan 
mahammad by Azami Humyun as tarafdar of Daulatabad this change was 
to have repercussions on the fortunes of the dynasty (T he Bahamas of the Deccan 

p82&83). 

According to ab jabber malkapuri (p. 388 ) mujahid shah was fully 
instructed in all the aspects of arts of peace and Turki and Persian 
languages Drinking was strictly prohibited in the city of Gulbarga. 

The Raichur Doab was the bone of contention between vijayanagara 
and the Bahamani kingdom when mujahid shah asked the ruler of 
vijayanagara to leave the Raichur Doab the later replied by demdnding the 
fortresses of raichu and Mudgal Mujahid marched against vijayanagara 
but he failed to capture the city. A second attempt was made but that also 
failed the Muslim’s suffered by defeat and ultimately peace was conclude. 
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His contemporary ruler of vijayanagara was Bukka who was 
succeeded by Harihara II (S herwam.H.K. P .ii 9 ) 

King Mujahid Shah was murdered by his own uncle Dawud on 
16.4.1378 A.D who had been scoled by the king for leaving his post at 
Adovni when the king was sleep in the tent (Ferishta i P - 3 oo). 

During the reign of mujahid shah verious coin's of copper silver 
were struck (wali khan ma p.2-3) the tomb of the king Alauddin mujahid 
shah is located at Hafth gumbad of Gulbarga. 

IV. Daud shah 1.16.4.1378 to 21.5.1378 

Mujahid shah’s murder Dawud was proclaimed king of the 
Bahamani kingdom and all thouse present paid homage to him there was 
however great turmoil in the kingdom and Safdar Khan Sistani and Azanl 
Humyun who had heard of the kings murder at Bijapur did not proceed to 
the royal camp to pay the usual homage to the new king but continued 
their way to the north Harihara II of vijayanagara purshed the retreating 
Bahamani army and crossing the tungabhadra laid siege to Raichur the 
capital it self was full of rumour and conflict there were apparently two 
factious at work there one in favour of Dawud and the other led by a stal 
wart woman mujahid’s sister ruha parwar agha which wanted to place 
Bahaman shah’s youngest son mahammad on the throne mujahids father 
in law the old Saifuddin ghori could not favour the regicide regine but his 
patrotism got the better of him and out of regard or the unity and safety of 
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the land he actually paid homage to the asurper in spite of this however 
ruh parwar agha managed to strenthern her hold on the court circles by her 
position by the feeling of remorse which every one had towards her and by 
the free gifts of mony which she made for the repose of the soul of her 
dead brother any how it was long after Dawuds accession that an 
opportunity was offered to avenge mujahids deaths it is related that ruh 
parwar hired the services of a royal slave named bakha who had recieved 
his promotion at the hand of late king to do the deed so when dawud was 
attending Friday prayers on 21.5.1378 in the great mosque in Gulbarga 
fort he was stabbed by bakah while in the act of prostration before god 
bakah was himself immidatly set upon and be headed by musmadi Ali 
khan mahammad who was present at the mosque himself Dawud was 
taken to the palace in a precarious condition followed by free fight 
between the rivel faction within the precarious of the mosque it self ruh 
parwar’s party however got the upper hand and it was only after Dawud 
had received news of the defeat of his own partisans that he gave up the 
ghost and breathed his last (H .k sherwani p 87-88). 

Obviously Dawud had ruled only few days from 16.4.1378 A D to 
21.5.1378 the Tomb of the king Dawud is located at Hafth Gumbad of 
Gulbarga. 

V. Muhammad-II (21.5.1378 to 20.4.1397 A.D): 

Ruh parwar agha had achived what she wanted and had arenged her 
brothers death now qastion arose as to who shoud succeed him dawad had 
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a son named sanjar who was then nine years old and khan muhamad 
wanted to place him on the tarquios throne but ruha parwa agha she was 
opposing the proposal and declared that a usurpers son had no right 
whatsoever to succeed his father in this regard khan muhamad hurried to 
malik saifuddin ghoris residence were he had been staying as release since 
mujahids death as he thought that being popular with evry one but ghori 
says that it was impossible for him to do anything in the matter in the 
matter in the mean time sanjar was blinded by ruh parwar and she puts 
Muhammad the grandson of Bahaman shah on the throne (Fenshta P .303). 

Muhammad ruled 19 year’s after accession to throne Muhammad 
firstly imprisoned khan Muhammad as he was supporting mujahids 
murdered at sagar and he reappointed malik saifuddin ghori as prime 
minister He found means to end the hostilities with vijayanagara He also 
oppointed bahaddin son of Ramzan Daulatabad to the Thanadari of sagar. 

Muhammad II reign was most peace ful in the whole Bahamani 
history He was essentially a man of culture and attainment of his regn He 
was a man of peace He spent all his time in the pursuit of literature and 
science he built mosques He set up monastries and public schools many 
learned men came to his court from all parts of Asia Hafiz the famous 
persian poet was invated he actually started for India but had to give up 
the attempt on account of difficulties in his time famine broke out and he 
employed 10.000 bullocks to bring grains from malawa and gujrat to meet 

the situation (History of medieval indis p 283 ). 
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Muhammad II died due to typhoid fever on 20.4.1397 A.D The next 
day the ground old man malik saifuddin ghori who lived through five rojas 
died (Ferishta p303) he had two son’s Dawud II and Tahamatan and three 
daughter khunja sultans and two others whose names are unkown The 
Tomb of The king Muhammad II is located at Hafth gumbad of Gulbarga. 

He establishes several schools for the poor and theorphan they were 
spread all over Deccan particularly in the citys of Gulbarga, Bidar, 
khandhar, Elichapur, Daulatabad choul and Dabul. 

VI. Ghiyas-ud-din Tahamtan:20.4.1397 to 14.6.1397: 

That mahammad elder son Ghiyasuddin succeded to the throne 
without any difficulty his brother in law Feroz khan and Ahmed khan 
were too cultured not to be loyal to Muhammads memory and they were 
followed by every one of importence in paying homage to the youth ful 
sovereign He began his reign well distributed robes of honour to all the 
highly placed officials and confirmed governers of provinces in their 
officers when news of safdar khan sastani death arrived from Ellich pur 
(Ellora) he oppointed safdars son salbat khan governer of Berar with the 
title of musamdi Ali while Muhammad khan son of azam 1 humayun Beg 
Qazwini peshwa this distributions of high offices among Persian new 
comers was not to the liking of a section of the Gulbarga aristocrasy 
which consisted for the most part of the old nobility and the Turkish 
faction in the capital headed by unscrupulous taghakhcin who wished to 
be prime minister himself the king being young and inexprienced openly 
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said that what he had done was right and could not possibly oppoint such a 
low person to the high office of prime ministership in any case this made 
Tughalachin not only disappear of his personal safety and unscrupulous as 
he was he had recourse to a base stratagem (Ferishta P 304 ). 

The king was blinded by Taghlakchin in a plot and was sent to sagar 
as a prisonerAfter wards shamsuddin Dawud II the step brother of 
ghigasuddin was put on the throne on 14.6.1397 A.d (Ferishta P 304 ) the king 
ghiyasuddin ruled two months and 3 days (Baseemddin Ahmed P 495 ) some 
scholars state he ruled one month 26 days During his reign copper coins 
were issued (Wali khan p 4) his Tomb is located in the haft gumbad area 
of Gulbarga. 

VII. Samsuddin Dawud II 14.6.1397 to 15.11.1397: 

Ghiyasuddin was succeed by his step brother samsuddin Dawud II 
on 14.6.1397 A.D so Taghalakchin now seemed to have got what he 
wanted and the first thing which the boy king was made to do was to 
promote him to be the malik naib and mir Jumla of the kingdom the 
manumitted slave girl who was shamsuddins mother was now raised to the 
rank and title of makhdumi Jahan or Dowager Queen and the advice she 
gave to her son who was so unexpectedly made to wade his way through 
blood to the throne was to act entirely at the bidding of the new malik 
Naib 

• (The Bahamanis of the Deccan P 93-94). 
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After the accession to the throne by the boy Samsuddin some 
internal comspirales were created Tughlakhcin tried to imprison the two 
brothers Firoz and Ahmed who were the brothers -in-law of ghiyasuddin 
since they marriied the sister of ghiyasuddin on hearing of the conspirancy 
these two brothers went to sagar and fought with the army of the king 
Finally they Manged to Return to Gulbarga and killed Taghlakhcins son 
They fought with the king thus the king failed to the basement of the 
palace (Burani masi p 39) Feroz took the opportunity to ascend the throne 
and immideatly he ordered to arsest samsuddin and Taghlachin the former 
was killed by ghiyasuddin and the later was blinded. 

Afterwards he was allowed to go mecca with his mother and was 
given an annual allowances of 5000 gold picess samsuddin died in 1414 
A.D at madina (Baseeraddin P 474 ) samsuddin had ruled for five month and two 
days (14.6.1397 to A.D 16.11.1397.A.D). 

VIII. Taiuddin Firoz 16.11.1397 to 22.9.1422: 

Firoz was alredy past middle age when he ascended the throne on 
(24.2.800) 16.11.1397 and it was no doubt with ullest sense of 
responsibility and provison that he set to the increasingly difficult task of 
trying to maintain a balance between various elements which went to 
make the Bahamani state He had successfully ended the regine of 
Tughlakchin is the turk which had become an eyesore to the old nobility 
and solved the problem there was now a continuos inflax of foreigners 
from persia and over seas which was encouraged by the sovereign himself 
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in order to continue the tradition laid down by his father in law 
Muhammad-II namely that making the Deccan one of the great centres of 
culture in the east an ideal which was becoming the north possibly in order 
to countract there influence of making the Hindu element of population 
should the responsiblties of government and it is he who perhaps for the 
first time gave high office to Brahmans who were probably formed the 
only learned element among the Hindus the episode of his making 
Narsingh of kerala a peer of the Bahamani kingdom after he had laid down 
his arms shows that he was following in the footsteps of his ancestor 
Bahaman shah trying to make friends with the Hindu aristocracy of the 
Deccan he went even further and was the first of thouse who took Hindu 
wives of vijayanagar khereals and plebaian He married the daughter of 
devarya of vijayanagar dynasty in 1408 A.D It had helped to cement the 

relations with Vijayanagar (TheBahamans of the Deccan p 97-98). 

Firoz a grand son of Alauddin Hasan gangu He took up the title of 
Tajuddin Firoz shah the author of Brhan-l-maasir sagar that Feroz shah 
was an impetuous and a mighty monarch and expended all his ability and 
energy in eradicating and in destroying tyranny and heassay and he took 
much pleasure in the society of the sheikhs learned men and hermits. 

Firoz shah was a good calligraphic well versed in the commanturies 
on the Quran persian Arabi Turkish Telgu canarese marathi gujarathi 
books of Sufism geometry mathematics philosophy etc He used to take 
classes three days in a week His preceptor was mulla Fazil-u-lah inju He 
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ruled for 25 year’s from 1397 A.D to 1422 A.D the city of Gulbarga was 
the capital till the period of Firoz shah. 

The reputed Saint Bande Nawaz came to Gulbarga at the age more 
than 90 (1413 A.D) Feoz gave high respect to the saint at the beginning 
(Burani 44) Afterwords as per the suggestion of the king the saint Bande 
Nawaz shifted to the spot of where his tomb now stands. 

During the period of Feroz shah made war against vijayanagar and 
won and son of Devray was killed in war and Deva Ray ran waway in the 
year 1406 A.D another war started between Bahamani and vijayanagar 
ultimately the ruler of vijaynagar was defeated and agree to give his own 
daughter and marriage to feroz shah (history of medieval India p 284) later 
in the year 1420 A.D anyther war took place between Bahamani and 
vijayanaga this time mir Fazlullah commender in chief of the muslim 
forces was killed in the battle field the sultan himself ran away (The history of 

medieval India p 284). 

During the period several monuments were constructed at Gulbarga 
and other places in the kingdom at Gulbarga he constructed four gates in 
different localities room’s for the kings kitchen room’s palace i.e 
kanachimahal a gate near langer ki masjid in sultanpur his tomb (before 
his death) a mosque and fort a woman (j anana) room of water mahal in 
Firozabad He built a large city on the banks of the bhima with very wide 
and straight roads and fine shops and Bazars and brought the water of the 
river inside the palace virtual capital (the Bahamanies of the Deccan p 
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103-104) During the period the king issued of gold silver and copper 
coins the mint was located at Asnabad in Gulbarga. 

During the reign of Ahmad Shah the capital of the Bahamanis was 
shifted over to Bidar on 22.9.1422 A.D. After shifting the capital to Bidar 
Firoz shah died on 28.9.1422. 

IX. Ahmed shah 1 20.9.1422 A.D 17.4.1436 

Ahmad shah-1 was succeeded by his brother Tajuddin Feroz on 
22.9.1422 A.D and he ruled for about 12 year’s upto 14.7.1436 A.D. 

Shortly after his accession ahmed decided to shift his capital from 
Gulbarga to Bidar the Death of his benefactor saint Hazrat gesudiraz 1 
november 1422 came as a great shock to him he was constantly reminded 
of the vacum in Gulbarga and wished to have a change The intriguing 
atmosphere of the palace where all sorts of undesirable elements resided 
was another factor which induced him to change the capital to Bdar which 
had a more healthy atmosphere and fertile surroundings morever Bidar 
was centerally situated so for as Bahamani dominious were concerned 
prince Muhammad was asked to supervise the construction of the fort and 
palaces Bidar was named after the prime Muhammadabad the sultan took 
his abode in the new capital in june 1424 asper the record mention in 
Buran I mathir difinitly says that the king moved to Bidar in the month of 
rajab 827 H/june 1424 (The Bahamanis of the Deccan p 126) &nd (History of south India P-57). 
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According to prof H K sherwani Ahmed Was a pious and god 
fearing sultan and is over now regazed a saint by a large majority of the 
people of the Deccan in his reign muhammadbad Bidar become the 
rendezvous of the learned man of some erudition having imbiled 
knowledge at the feet of mir Fazlliah and was also an adept music and 
sigining He was a very kind and considerate to his subject as when he 
opened his purse string for the purchase and free distributions of grains at 
the time of a great trought which occurred in the Deccan he encoueged the 
influx of learned men poets status men soldiers and other from over the 

Sear (The History of medieval Indias p.285) 

AHMAD’S EXPEDITIONS: 

He now turned his attention to vijayanagar Bahamani army were 
defeated in a pitched battle in Telingana He was however more successful 
in the southern zone crossed Tungabhadra and by forced marches reached 
vijayanagar the ray was compelled to pay arrear’s tribute. 

Later sultan march towards Telangana in 1425 with is genral Abdul 
latif khan had mean while defeated Anapota velama at warangal the sultan 
oppointed him governer of this place his ambition was to subdue malwa 
khandesh gujrat narsing chief of kherala became his tributary Ahmed 
married to his son Alauddin to the daughter of the king of khan desh. 

Then Ahmed march towards Gujarat but between two kings treaty of 
friendship was made this war proved disastrous of the Bahamani the chief 
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of Telangana declared themselves independent the example of 
Rajahmandry velamas warangal and many other smaller chieftains 
Followed the same (The ffist ory of south india P n Chopra p 58)- one of the monuments 
note at Gulbarga the building of which was definitely commenced by 
Ahmed I is the mausoleum of Hazrat gesu daraz the maasoleam with its 
adjacent tomb of the saints son syed Akbar Hassaini in Bidar new shifted 
capital many monuments constructed during the reign of Ahmed I ( The 

Bahamain of the Deccan p. 126)- 

The Urs of Ahmed shah wali. For an example of this inffuence we 
may refer to the manner in which the urs or the anniverasary of the kings 
death is celebrated to this day the First thing to remember is that the 
anniversary is celebrated not according to the Hijri reek opning but party 
according to the Hindu calendar I e on the twentieth of the lunar month in 
which the ceremonie connected with the urs really start then it is Jangam 
of the kudu vakkaliga caste the heridatary police patel of the village 
madhyal (Gulbarga Dist) a saivite who comes to Bidar with a train of 
with atrain of about 300 hundred men and a number of camels and horses 
it is this Jangam who enters the sepukhre every day of the urs with 
orchestra and other emblems of royalty blow the conch crushes open the 
coconet according to the accepted Hindu pattern and makes an offering of 
flower's But he is dressed in an orthodox muslim’s fashion a dervish cap 
on his head and Howing robes of muslim divine on his body the ceremony 
is attended by thousands of Hindus and muslims who consider Ahmad to 
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be a saint A part from this certain families of the kavaderu caste hold land 
in Astur and send their representatives to pray at the tomb everday 
important of the Reign of Ahmed I. 

Shihabuddin Ahmeds reign opened a new chapter in the history of 
the Bahamani and it was he who by making the rule of primogeniture the 
law of the state made its foundation stronger than even before An instance 
of this rule may be seen in the fact that although prince Muhammad sultan 
his third son the one who gave his name farever to Bidar was dearer to 
him than any other son it was the eldest Alauddin who was made heir 
apparent to the throne (ibidp. 148 ) - 

DEATH OF KING: 

The old sultan retired from public affairs now and gave over its full 
charge to miyan mahmud nizam ul mulk one of the wisest and the most 
learned of his contemporarie while he sent maliku’t Tajjur to take charge 
of Dabul and other towns on the western coast in the last year of his reign 
he oppointed his eldest son Alauddin Zafar Khan who was well versed in 
learning and was of proved character to be his heir given him full charge 
of the kingdom in his own lifetime making his favorite son sultan 
Muhammad his co-worker prince mahmud governer of mahur kuluru and 
ramgir with part of berar and prince Dawud governer of Tilangana he 
made all of them promise that they would in no circumstances oppose 
each other the king died on 9.12.839/17.4.1436 after a short illness ( i b id 

P.147). 
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X. Alauddin ahmad ii 17.4.1436 to 6.5.1458: 


Alauddin zafarkhan ascended the throne of the Deccan on the death 
of his father and assumed the title of Alauddin Ahmad it was on the third 
day of his fathers death that he performed the usual rites and bestowed in 
the name of his dead father after which he went through the ceremony of 
enthronement with shah khalilulah on his right and syed Hanif on his left 
the great change in the point of view of the Bahamani state which had 
been effected since the time of Muhammad I was visualized by the fact 
that while muhamaad I did not view with favour a seat even for his father 
in law Ahmad II allowed chairs not only for the two divines supporting 
him but to ther syeds and learned men as well such as Qazi Qubul Ahmad 
sadar Jahan and other of the same status the auspiuous ceremonies ended 
with pray ers for the long life and prosperity of the king ( ib id P 158 ). 

The new king oppointed Dilawar khan Afghan as his wakil or prime 
minister khwaja 1-jahan Astrabadi his wazir and an old and tried servennt 
of the state Imadul mulk ghori as Amirul umra His Younger brother 
Muhammad had been a favourite of his father and now he was granted 
extensive jagirs and given a number of elephants then the new king acted 
according to the spirit his fathers desire that no Aarm should be done to 
any one of his son’s after his death^d p 158 toi 59 ) Ahmad II He tried to 
restore the lost prestige of the empire Muhammad defeated Devaraya and 
realized the arrears of tribute and prime minister Dilwar khan was 
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successful against the ruler of sangameshwar whose prutty daughter he 
brought as a gift for the emperor. 

The sultan sent an army under khalaf Hasan to conquer the western 
coastal principalities but khalaf khan was killed by troops of Shankar rao 
shirke. 

Though Alauddin himself was a pleasure loving monarch but he 
enforced the injuction of Islam among his subjects He prohibited the 
drinking of wine and severely punished the gility He oppointed police 
officer’s to advice the people about the tenets of the Quran He got 
constructed mosques hospital and helped the needy and the poor the 
largest hospital he established at the capital had both Hindu Muslim 
physicians and was open to all without distinction of caste and creed He 
However lacked statemenship and was unable to keep a balance between 
the Foreigners’s (Afaqis) and the local people He married his three sister 
as well as his daughter to the Afaqis His principal adviser khalaf hasan 
was also an Afaqi it wident the gulf between the two groups which 
thretend the stability of the kingdom the italian traveler nicoloconti who 
visited Deccan during his reign found the people healthier and free from 
disease They built ships which were largen then those of italy their army 
used javedine swords bow and arms They also used ballistic bombarding 
and sieage machines.(jji S t or y Q f s ou th India p- 59 ). 
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XL Alauddin Humyun Shah (07.05.1458 to 04.09. 1461): 

Ahmed II was succeeded by his eldest son Humayun on 7..5.1458 
(The Bahama™ of the Deccan) But p.n chopra and others mention in the Book of 
History of south India is 4 march of 1458 After foiling a bid by the new 
comers Afaqis) to put his younger brother Hasan on the throne Burhan 
mention actual words of the speech delivered by Humayun immediately 
after his accession a speech goes to show the high ideals he entertained for 
a Bahamani minister He said Nobels of my kingdom I am confident that it 
is impossible to carry on the government of the kingdom efficiently 
without the oppointment of a minister who should be well know the world 
over and who should excel in wisdom among the Arabs as well as the 
Ajamis we are on the threshold of a new epoch in the history of this 
country and I cannot do better than fallow the adive of one who should be 
clothed with the out ward attributes of truth and good faith and who 
should inwaedly by free from vice and vanity I have threfore made up my 
mind to appoint khwaja najmuddin muhmud gilani one of the best known 
in the state for his sence of Justice and equity as well as for his deep 
thought to be my chief mini steroid P i 75 ). 

The Muhamad Gawan oppointed prime minister of the kingdom 
sultan’s cousin sikandar staked his claim to the throne and insisted on the 
partition of the kingdom the timely help of Mahmud Gawan and Khwaja- 
E-Jahan turk saved the situation and rebels were defeated after a fierce 
battele sikandar was killed in action sultan wanted to chastise linga ruler 
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of the velamas as he had sided with linga sought the help of kapileswar of 
orissa who sent his son hamir with large army to Dewar konda Bahamani 
forces were surrounded and had to rereat Hamir captured warangal while 
linga took possession of raja chal in February 1460 the sultan had to rush 
back to the capital on hearing that news the Yusuf turk had released his 
brother Hasan khan and his fellow conspirators Habibullah and other from 
the prison Hasan proclaimed himself to the king and oppointed Habibullah 
as prime minister and Yusuf turk commander chief Hasan was however 
defeated and captured Humyun put the rebels to death in most heinous 
menner and is remembered in history as Zalim or tyrant Even the author of 
the Barahan who is more considerate admits that the people were so tired 
of Humyun that resoked at his death in spite of the praises cavished on 
him by his famous prime minister mahmud gawan he can not be 
obliterated from the charge inhumun crueltly (History of south India P 59 ). 

XII. NIZAMUDDIN AHMAD III 4.9.1461 TO 30.7.1463 

(The Rule of the Regency) 

On Humyun’s death his son ahmad succeded to the throne as 
Nizamuddin Ahmad III at the age of eight but Ferishta and Burhan says 
the name is Nizamuddin Ahmad Shah A Council of regency had actually 
been nominated by the late emperor with the dowager Queen Makhduma I 
Jahan Nargis Begum as the chairman other membr’s were Mahmud 
Gawan Khwaja I Jahan Nargis Begum managed the affairs of the state 
Exteremly well she has been rightly regarded as one of the few remarkable 


121 



women that have appeared in the ruling dynasties of medieval India she 
kept her self fully informed of the affairs in the kingdom through her 
agents and colleagues she tried follow a conciliatory policy she freed all 
the political prisoner’s and gave. 

But internal strife between old and new commer’s continued 
unabated the former were unhappy over the appointment of muhamud 
gawan and indulged in intrigues to get rid of him the absence of a strong 
sulatan also encouraged the neighbouring states of orissa malwa to invade 
the Bahamani kingdom the Ruler of khandesh also Joined the Afaqis and 
the Deccanis together and presented a united front to the invaders But as 
ill luck would have it the boy king who was leading the Bahamani Army 
had to dismount from his horse to avoid stampede caused by an elephant 
who had run amuck Finding the royal maint without the king the 
Bahamani army fled in ponic and hundreds of them were slain the council 
of regency now move to Firuzabad leaving the capial in the charge of 
mallu khan Dakhni mahmud khalji took possession of Beraz Bir and 
daulatabad and advanced towards Bidar At this critical time Bahamani 
Queen invited sultan mahmud of gujrat to come to their rescue mahmud 
khaljs had to raise the siege of Bidar and retraced his steps pused by 
khwaja 1 jahan A few months after his victory Ahmad died suddenly on 30 
July 1463 on the night of his marriage (History of south India P 59 . 60 ). 
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XIII. SHAMSUDDIN MUHAMMAD III 30.7.1463 TO 26.3.1482: 


He was succeed by his younger brother muhammad khan who 
assumed the title of shamsuddin Muhammad III soon after his accession 
occurred the murder of khwja e jahan turc in the open court at the instance 
of the Queen dowager had been emraged at his highhanded policies The 
Queen herself decided to quite active politecs so muhmud gawan as 
wakil us sultan depty of the kingdom of prime minister it was gawans 
tenure of office that the Bahamani reched the peak of its glory the 
boundaries of the state were Extended from orissa to goa Beside konkan 
Hubly Belgaun bagalkot the godavari Krishna doab was also conquered 
mahmud khalji of malwa was humbled and kerals was occupied but was 
returned after signing a treaty of friendship and mutual respect Berar was 
however retained the combined armies of the Bahamanis and the 
vijayanagar defeated kapileshwar of orissa which led to a scramble for 
power mangal raj a brhaman uscerped the gaddi but was driven out by the 
night ful claimant Hamira with the help of sultan Muhammad Hamira thus 
regained the throne of Jajnagar (History of south India P 60 ). 

Nikitin a Russian merchant visit to Bidar in the year 1470 A D the 
Following observation with regard to the Bahamani kingdom the sultan is 
a little men twenty year’s old in the power of nobels khorassenians rule 
the country and serve in war There is a khorasasanians Boyar malik 
Tuchar who Keeps an army of 200,000 men malik khan keeps 1,00,000 
kharat khan 20,000 and many other keep 10,000 armies men the sultan’s 
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palace has seven gates and in each gate are seated 100 guards and 100 
muhammmadan scribed who enter the name of all persons going in and 
out Foreigner’s are not admitted into the town this palace is very 
wonderful everything in it is carvel or gilded and even to the smallest 
stone is cut and ornamented with gold most wonderfully several cours of 
Jestice are within the building throughout the night the town of Bidar is 
guarded by 1,000 kotwals mounted on horses in full armour carrying each 
a light 

(History of medieval indis p 290). 

MURDER OF MAHUMUD GAWAN: 

Deccan is made conspircy againest gawan and he was responsible to 
conspircy against kingdom and was wrote a letter to enemy state like Thus 
regarding this use his seal and made forgery signature of gawan the latter 
was reached to sultan but sultan was not think immediately taken action to 
punish with death sentence so the muder of gawan at the age of 78 was a 
calamity and that accelerated the down fall of the Bahamani kingdom. 

While the miltay record of Muhammad III is one of triumph the 
sultan him self became mentally unbalanced on account of his habit of 
drinking hard in 1481 he committed a blunder by getting Muhmud Gawan 
murder. Exactly one year after the murder of Muhamud Gawan sultan was 
deid on 27the march 1482. 
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MAHMUD GHAWAN: 


Mahmud Gawan was a native of gawan in Iran His ancestors were the 
wazir of shah gilan At the age of 45 mahmud gawan went to Deccan for 
trade Alauddin II made him an Amir of his court his son Hamyun 
conferred him the title of malik ul Tujjar After the murder of khwaja jahan 
Muhammad shah III made mahmud gawan chief authority in the state. 
Although the new minister was given unlimited power’s he behaved with 
moderation with a singleness of aim which was unparelled in the history 
of the Bahamani Empire he devoted himself to the service of the state he 
fought wars subdued countries and increased the Bahamani dominions to 
an Extent never reached before (ffis tory of m. India P 291). 

Mahmud gawan so completly enjoyed the confidence of the sultan 
that he was able to carry out his reforms with sucess with out joining one 
party or the other he organized the finances he improved the 
Administrative of Justice he encaraged public Education that’s why 
established madarsa of m. gawan (University at Bidar ) in order to make 
the state demand just and equitable the village lands were surveyed 
corrupt practices were put down thouse who were gulty were punished the 
army was reformed and better discipline was enforced prospects of the 
soldiers were improved m. gawan great warrior states men and scholar m. 
gawan the jalmat al Mulk Wazir-E-Kul and Tarafdar of Bijapur who later 
became prime minister under shamsudin Muhammad III gawan played the 
most influential role in the different aspects Bahamani life such as 
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concluding peace treaties with the muslim states of malawa Gujarat 
khandesh briging about social political and Adm reform’s Economic 
prosperity to the Bahamani kingdom and creating aquilibrium between the 
two political groups of the state the mulkis and non mulkis He also 
patronized the khankhas of Bidar and the development of the as 
intellectual atmosphere in the capital. 

However such a saintly person had one blot on his character He was 
very anthasiastic in the persecution of the non Muslims He was ferocious 
and blood thirstly like his master against the Hindu. 

The murder of the gawan at the age of 78 was a calamity that 
accelerated the downfall of the Bahamani kingdom (H.K.sherwani, Mahmud Gawan 

p 180)+ (Burhenp 81.88 (History of medieval India p 292 & 293). 

XIV. SHIHAB UD MAHMUD 26.3.1482 TO 712.1518: 

Muhamad shah III wasn succeeded by his son mahmud shah He was 
a miner when he became king when he reached manhood he became an 
imbecil he spend all his time in the company of buffoous and fiddlers who 
flocked to his court from all Quarter’s the people following the Exemple 
of their king attended to nothing but dissipation Revered sages pawned 
their very garnents at the winecellars and holy teachars quitting their 
colleges ritired totavran and presided over the flask the feuds between the 
Deccanis and the foreigner’s continued the provincial governers took 
Adentage of th prevailing confussion and declared themselves 


126 



independent the nominal authority of muhmad shah was confined to small 
area round the capital He and his four successors were more puppets in the 
hands of Qasim Barid ul mamalik the king MAHMUD was deid on 
(24.12.924) 27-12-1518 (History of medival India p 293 and the Bahamanis of the Deccan P 266). 

XV. Ahmad-IV. 27.12.1518 to 15.12.1520: 

Amir Barid was so powerfull at the capital and he put mahmuds son 
Ahmad iv on the throne Ahmad shah was governer in the closest grips of 
his prime minister Amir Barid who care ful not only that he should not 
leave the palace but he actually set about to spoil his life and morals for it 
is said that he ordered that no commoner should reach the sultan’s 
presence except dancer and musicians. 

Up to mahamud shah’s Qutbul mulk used to send a considerable 
amount of money to the sultan by way of Tribute But when he saw the 
new sultan was too weak so new sultan was proced to break up the ancient 
crown of the Bhamenis worth fifteen laks of rupees and sell the Jewels in 
order to provide himself with he mens of ease and pleasure when Amir 
Barid heard this & thouse persons are arranged the sale killed especially 
when he found the crown Jewels had already been axported else where the 
puppet sultan then sent word to his brother in law ismail Adil khan of 
Bijapur complaining to him of the he harshtreatment of his minister and 
ismail sent him costly presents in replay But before there presents could 
reach the capital the sultan was dead on 15.12.1520 (ibid- p. 280 ). 
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XVI. Alauddin Shah 15.12.1520 to 5.3.1523: 


Amir Barid wish to become king was rekindled with Ahmads death 
and it is reluted now some of the minister’s friends actually pitioned him 
to after pondiring over the situation for a fortnight he put the crown on the 
head of Ahmads son Alauddin on 28.12.1520 the new sultan was different 
from his father and grandfather for he was wise and courageous and 
sunned wine and pleasure as he fully realized that both his father and 
grandfather had in way been ruined by intemperance He called Amir Barid 
to his presense and told him that his father had over indulged in immoral 
pleasure but he had made up his mind to remain sober and was willing to 
take part in affairs of state so he beggad him either to free him from the 
shackers of secret service men who suffocated the very life out of him or 
else that he should be allowed to proceed to mecca and end his life there 
on this Amir Barid freed him later sultan were all tourtured to death the 
sultan himself was dethroned on 5.3.1523 (ibid- P .28i4&282). 

XVII. WALIYULLAH 5.3.1523 TO 1526: 

Amir Barid now put sultan mahmuds younger son waliyullah on the 
tattering throne sultan try to free of the net drawn around him with the 
result that he was imprisoned in his own zanana lived on the bread and 
cloths provided to him by his master Amir Barid married the pretty BiBi 
Sitti Ahmads widow and he free to enter the zanana aparts ment of the 
palace and being infathated with the Queen her self who now appeard 
before him began to make love to her this must naturally have led to 
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protest from the poor sultan with result that about the beginging of 1526 
the sultan was poisoned after reigening for three years. (i b i d _ p . 2 82) 

XVIII. KALIMULLAH 1526-1538: 

The last king of the House of Bahaman shah was waliyalahs brother 
kalimullah who now put on the throne but was closely guarded by his 
warder Amir Barid A new political force had now appeared on the Indian 
horizon in the prison of Zahiruddin Muhammad Baber who had defeated 
ibrahim lodi on the plain of panipat on 10.7.932/22.4.1526 and now 
practically all the Deccan potentates i. e. the ruler of Bijapur Ahamad 
nagar Berar and Barhanpur sent their envoys to delhi offering 
congratulation to the mughal conqueror kalimullah also wrote to Baber 
offering him Berar Daulatabad (Provinces which he no longer controlled) 
if he would help him in throwing off the baridi yoke the news However 
leaked out and fearing his life was in danger the sultan Hed to Bijapur 
leave Ahamed nagar. 

We are only told that kalimmullah soon breathed his last at Ahmad 
nagar and that he deid a natural death or was poisoned and that his coffin 
was brought to muhamadabad or Bidar. (ibid- p 283&284) 

The last ruler of the Bahamani kingdom was kalimullah he came to 
the throne in 1524 and he deid in 1538 and with him came the end of the 
Bahamani kingdom after its Existence of about 180 year’s it is to be 
observeud that there were 18 ruler’s of the Bahamani kingdom After the 
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break up the Bahamani kingdom Five separate states of the muslims came 
to Existence thouse are 1) Adil shahil of Bijapur 2) Nizam shahis of 
Ahmad nagar 3) Imad shahi of Berar 4) Qutub shahi of golkonda and 
5)Barid shahi of Bidar After the Estabblishment of the Five new kingdoms 
the city of Gulbarga came under the control of the Adilshahi of Bijapur 
during the period of the Adil shahis the vijayanagar ruler Krishna 
devaraya invaded Gulbarga in 1523 A D ( p.b Desai P 384). 

The political history of the place after shifting of the capital from 
Gulbarga to Bidar by the Bahamanis is almost dark the farmans and 
epigraphs of the place disclose some information of the place the farmans 
of our study give us the names of some rulers and the officer’s with the 
help of the impression of verieties of seals they furnish the names of the 
kings during the regime of Bahamanis of Bidar are muhammed shah III 
and Ibrahim shah Nadevulla the names of the kings of the Adil shahi of 
Bijapur are muhammed shah /1659 A.D ) sultan mahmmad shah son of 
Badshah (1669 A.D to 1671 A.D) Ali Adilshsh (1646 A.D and 1671 A.D 
to 1672 A.D) the names of the officers of the adil shahi of Bijapur are 
muhammad Badshah (1664-1666 A.D ro 1640 A.D) Muhammad hhussain 
son of ameeruddin(1565 a.d. Muhammad badshah son of shahi raza hyder 
ali(1661 a.d. tol640 a.d) Humayun Muhammad Ashraf Zaibhath khan 
(1658 A.D) syed muhammud nadir syed possibly another son son of 
Hyder Ali (1640,1663-1664 A.D) and syed mahammud hassain (1687 
A.D) During the period of the Adil shahis of Bijapur and the mughals 
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several monuments had been built bythem at Gulbarga these ruler’s also 
continued to support the religious activities of the place. 

During the period of Adil shahi of Bijapur religious and secular 
monuments were erected at Gulbarga for Example the gate arches and six 
bartious were built to the fort of Gulbarga during the reign of yusuf Adil 
shahi Besides the dargha of H Sheikh sirajuddin Junaid Dargs with two 
minarets of the gate was built during his period Afzalkhan a governer of 
adil shahis of Bijapur had constructed a mosque on the 16 th century it was 
named after him there is a big gate of the 17 th century A.D called badi 
Kaman in payan area that was built during the Adil shahis of Bijapur. 

During the rule Aurangzeb of the mughals a mosque was built at 
Gulbarga the mosque is named after him. 

These five principalities were defeated by the mughals in 1656 A.D 
During the reign of the mughals especially during the regn of Aurangzeb 
several monuments were constructed Among them the mosque located 
the Bande nawaz Darghs and another mosque called massjide gadoi are 
important. 

The earlier Gulbarga was a small town it was under the control of 
small officer’s like Hindu and muslim Amirs later it became the capital of 
the Bahamanis under the control of Hasan gangu Bahamani During the 
period of 300 year’s 1347 A.D to 1707 A.D several rulers of different 
dynasties patronized construction building a large number of religious and 


131 



secular monuments at Gulbarga though the city lost its political 
importance after the transfar of the capital to Bidar it became the religious 
centre for the muslims and the city retains the religious significance in the 
Deccan Qasim barid who had succeeded Nizam-ul-Mulk Baihri as 
minister had the king completely in his power and practically ruled over 
the kingdom During this time Malik Ahmad Baihri Nizam-ul-Mulk Fath- 
Ullah Imad-ul-Mulk and yusuf Adil Khan proclaimed their independence 
in Ahmadnagar Berar and Bijapur respectively founding the Nizam Shahi 
the Imad Shahi and the Adil Ahahi dynasties A little later Qasim Barid 
also proclaimed his independence in Ausa and Qandhar but the king made 
terms with him and in A.D.1492 confirmed him as Amir-i-Jumla or Prime 
Minister Thereafter the Baihmanis ceased in fact to be a ruling dynasty 
though Mahmud Shah had four nominal successors in Bidar Ahmad. 

(Briggs, vol.ii,p.418.G Yazdani p-11 1925-6,pp,18-19,and the Journal of Hyderabad Archaeological Society. 1918,pp 

89 - 94 ) Ala-ud-Din Shah III Wali-Ullah and last of all Kalim-Ullah who died 
a fugitive in Ahmadnagar Mahmud Shah has left several buildings to his 
credit at Bidar the most important of which is the suite of rooms attached 
to the Gumbad Darwaza which is referred to as the Shah Burj (royal 
bastion) by Firishta He writes that the king after his escape from pasand 
Khan’s plot caused a splendid bulding became his favourite abode during 
the latter part of his life Mahmud Shah also built the second gateway of 
the Bidar Fort which is popularly called the Sharza Darwaza or the tiger’s 
gate on account of the effigies of two tigers carved thereon the fagade of 
the gateway is decorated with beautiful tile work and according to an 
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inscription wich can still be read it was b uilt in a.d.1503 mahmud shahs 
mausoleum built at astur a monument of considerable dimensions it was 
apparently erected by the king him self during his lifetime the tombs of his 
successors who were mere puppets in the hands of there baridi ministers 
are insignificant structures and possess no architectural interest. 

According to Firishta Qasim Barid was of Turkish origin but 
domiciled in Georgia He was brought as a young boy to the Deccan by 
Khwaja Shihab-ud-Din Ali Yazdi and offered for service to Muhammad 
Shah Baihmani III Qasim Barid was an expert in handwriting and also 
played well on musical instruments In the service of Muhammad Shah he 
distinguished himself in subduing the Marathas and married the daughter 
of Sabaji to his son Amir Barid Qasim Barid obtained the office of Vakil 
(Administrator) during the reign of Mahmud Shah Baihmani but he did 
not behave in a respectful manner towards his royal master He died in 
A.D. 1504 and was succeeded by Amir Barid who obtained still greater 
control over the members of the royal family.Amir Barid who constantly 
at war with the newly established Bijapur kings and in A.D 1529 Ismailil 
Adil Shah marched at the head of a large force to Bidar which he 
blockaded Amir Barid entrusting the defence of the citadel to his eldest 
son withdrew to the fortress of Udgir After the blockade had lasted for 
some time the besieged made a sortie and a sharp engagement ensued 
under the walls of the town. While the siege was still in progress Ala-ud- 
Din Imad Shah came from Berar to intercede with ismail Adil Shah for 
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Amir Barid but was informed that the injuries which the intriguer had 
inflicted on Bijapur could not be pardoned Shortly afterwards Amir Barid 
was taken prisoner while in a fit of (o.Yazdani P -i 2 ) (Briggs voi „ P 535 ) intoxication 
and carried to the bijapur king. He begged that his life might be spared and 
promised to induce his son to give up the fortress of Bidar and the 
treasures of the Baihmani family. The son refused to give up the fortress 
upon which the Bijapur king issued orders for Amir Barid to be trampled 
to death by an elephant. However, his life was spared, and after a second 
parley with his son the garrison jewels with them. Ismail now entered the 
fort and distributed the treasures amongst his noble’s troops, Ala-ud-Din 
Imad Shah and other neighbouring chiefs reserving none for himself to 
show that he did not make war for the riches of the Baihmani family. 

Amir Barid was in attendance on Ismail Add Shah at the sieges of 
Raichur and Mudgal in A.D 1530 and after the conclusion of the campaign 
the Bijapur king restored Bidar to him on condition that he should give up 
Kalyani and Qandhar to Bijapur Amir Barid died at Daulatabad in A.D 
1542 and was succeeded by his son Ali Barid who was the first of the 
dynasty to adopt the title of Shah. He was a cultured prince, especially 
fond of poetry, calligraphy and architecture. He built his own tomb at 
Bidar which was completed in A.D 1576 three years before his death The 
architecture of this building is very pleasing being different from the 
massive and somewhat somber style of the tombs of the Baihmani kings 
Another delightful building erected by this king is the Rangin Mahall 
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(Painted palace) which has lovely tile and mother-of-pearl decoration This 
was apparently built by a Persian architect, for some of the verses 
inscribed on this palace have a stiking resemblance to those painted on 
contemporary buildings in Persia. 

During the reign of Ali Barid Bidar was attacked by Murtada Nizam 
Shah who wanted to bestow it as jagir upon his favourite general Sahib 
Khan Ibrahim Qutub Shah being covetous of a portion of the Barid Shahi 
territory sent troops from Golconda to help Murtada in besieging the city 
Ali Barid was for some time in great straits until he applied for help to 
Adil shah of Bijapur The latter sent a thousand horse at once and promised 
to send more on certain conditions At this time Muratada Nizam Shah 
hearing of the rebellion of his son in Ahmadnagar relinquished the siege 
and hastily returned to his capital. 

Another important historical event of Ali Barid s reign was his 
joining the confederacy of the Deccan kings in the expedition which was 
led against Rama Raja the ruler of Vijayanagar Ali Barid took an active 
part in the campaign and in the final arrangement of troops for the battle 
he with Ibrahim Qutb Shah occupied the left wing. Th result of the battle 
which was fought at Talikota is well known but at the same time historay 
is silent as to the territorial gains which ali Barid( G .yazdani p -i 3 ).secured 
through this joint triumph of the Deccan kings Ali Barid died in A.D 1580 
and was succeeded by his son ibrahim Barid who ruled for seven years 
His tomb adjoins that of his illustrious father and suers by comparison 
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with the latter In A.D 1587 Ibrahim Barid was succeeded by Qasim Barid 
II of whose reign no great event is mentioned in history After the battle of 
Talikota the rival dynasties of Ahmadnagar Bijapur and golconda became 
much too powerful for the Bidar kings who during their later days led a 
precarious existence and ultimately their kingdom which had dwindled to 
a small principality was absorbed in the Bijapur kingdom In A.D 1591 
Qasim Barid II was nominally succeeded by his infant son, but a relative 
Amir Barid usurped the throne Some copper coins of this king bearing the 
title have recently been found by the Archaeological Department 
Hyderabad. 

Amir Barid was however expelled in A.D 1601 by Mirza Ali Barid 
another member of the family and compelled to fly to Bahagnagar 
(Hyderabad) Firishta who concluded his account of the Barid Shahi kings 
in 1018 H (A.D 1609) writes that Mirza Ali Barid was reigning at Bidar in 
that year.According to Basatin he was succeeded by Amir Barid who was 
inscription of this king has recently been found at Bidar which gives both 
in Persian and Marathi. Bidar was annexed (under) Adil Shahi of Bijapur 
in 1619A.D, and the date 1018 H (A.D 1609) in which he evidently 
ascended the throne In A.D 1619 Ibrahim Adil Shah II marched against 
Bidar to punish Amir Barid who had maintained the family tradition of 
hostility to Bijapur Bidar fell and Amir Barid and his sons were made 
cative by Ibrahim who carried them to bijapur where they ended their days 
under surveillance Bidar being annexed to the Adil Shahi kingdom. 
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Bidar remained a part of the Adil Shahi territory until Aurangzeb 
began to devise plans for the subjugation of all the kingdoms of the 
Deccan Early in A.D 1656 this prince then viceroy of the Deccan for his 
father the emperor Shah Jahan taking with him his son Muhammad 
muazzam and his generals Mir Jumla and Iftikhar Khan Marched from 
Aurangabad to Bidar The place was at that time governed by Malik 
Marjan an Abyssinian officer who had been appointed by Ibrahim Adil 
(G.Yazanip-i 4 ) Shah II During the regime of Malik Marjan which lasted nearly 
thirty years the defences of the Bidar fort and the palaces inside it were 
extensively repaired. 

Aurangzeb laid siege to the city and in a few days succeeded in 
bringing his artillery to the edge of the ditch and breached two bastions 
and a portion of the lower wall The officers of Aurangzeb’s army then 
scaled the walls and discharged rockets and grenades on Malik Marjan’s 
troops who were defending the breach one of the rockets accidentally 
struck a magazine of gunpowder which exploded severely burning Malik 
Marjan and his sons Malik Marjan died of his injuries within two days of 
the accident and on the 18 th of April A.D 1656 after a siege of twenty 
seven days Aurangzeb made a triumphal entry into the fort Bidar was 
included in the Mughal Empire and Aurangzeb by the capture of the place 
obtained twelve lakhs of rupees in cash ammunition worth eight lakhs of 
rupees and 230 guns Aurangzeb jubilant at his success proceeded to the 
great mosque in the fort and had the khutba recited in the name of his 
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imperial father Shah Jahan Bidar was renamed Zafarabad and Mughal 
coins issued under this name from Bidar may still be seen in museums. 

Iftikhar Khan who had taken an active part in the capture of Bidar 
was appointed its first governor and he retained this office for a little over 
two years until his return to the Faujdarship of Churagarh in malwa which 
was his permanent post the Mughal governor of Bidar was Khan Zaman 
Mir Khalil-Ullah who also held this charge for a little over two years until 
1071 H (A.D 1660) when he was promoted to the governorship of malwa. 

Mir Khalil-Ullah was succeed by Mir Shams-ud-Din Mukhtar Khan 
whose name is still kept fresh in the memory of the people of Bidar by the 
inscriptional tablets which he fixed to the gates and the defences of Bidar 
and Aurangzeb in appreciation of his services promoted him to the 
governorship of Khandesh in A.D 1672 and appointed Qalandar Khan 
who afterwards enjoyed the title of Jan (G.Yazdani P -i 5 ) Nisar Khan in Mukhtar 
Khan’s place at Bidar Qalandar Khan’s name is preserved in an inscription 
which records the building by him of a pillared hall in 1088 H (A.D 1677) 
The hall does not exist now and the inscription which at one time was 
placed in the solah khamb Mosque has been removed for safe custoday to 
the Archaeological Museum in the Bidar fort Qalandar khan also built a 
fine mosque at Gulbarga which may still be seen. 

Qalandar Khan retained the governorship of Bidar until 1092 H (A.D 
1681) when he was succeeded by Jan Sipar khan’s governorship lasted for 
several years and according to the Ma athir-ul-Umara he was helped in the 
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administration by his son Rustam Dil Khan who afterwards succeeded 
him In Jan Sipar Khan Aurangzeb had great confidence and in 1098 H 
(A.D 1687) when emperor after conquering Golconda came to Bidar he 
deputed Jan Sipar Khan to escort Abu-1- Hasan to Daulatabad where the 
unfortunate king afterwards spent the rest of his life in captivity Jan Sipar 
Khan was subequentlypromoted to the governorship of Hyderabad and his 
son Rustam Dil Khan who was already amiliar with the government of 
Bidar took up his father’s office at the latter place Rustam Dil Khan was 
an accomplished administrator and ultimately rose to be governor of 
Golconda the Bidar province after the annexation of Golconda and Bijapur 
to the Mughal empire occupying a minor position in the administration of 
the Deccan the local records show that Rustam Dil Khan held the 
governorship of Bidar for one year and seven months only until 1099 H (A 
D 1688) but there is a mosque at Bidar built by Rustam Dil Khan was 
succeeded by Aurang Khan who owing to his untimely death held the 
governorship for a few days only After Aurang Khan his son Qubad Khan 
assumed his office and held it until his demise in 1102H (A.D 1691) 
Qubad Khan built the Shrine of the Holy Cloak at Bidar Qubad Khan was 
followed by Husam-ud-Din Khan who is better known in the history of the 
Deccan as governor of Udgir he was an enterprising officer possessing 
both military powers and administrative ability He was also fond of music 
and was most accomplished in repartee At Bidar he built a mosque and 
laid out a garden He also built a platform near nthe Talghat Darwaza 
whence he enjoyed the view of the lowlands on moonlight. The platform 


139 



was called the Chandni Chabutra the platform for moonlights (G.Yazdani p-i6). 
Husam-ud-Din Khan was succeeded nby Khana-zad Khan some time 
ini 107 h (A.D 1695) and he remained in office for nearly a year 
afterwards he proceeded to Delhi where he was appointed Khan Saman 
lord Chamberlain to the Emperor After Khana-zad Khan’s promotion 
Sazawar Khan received from Aurangzeb the governorship of Bidar During 
his regime the famous Madrasa of Mahmud gawan was struck by lightning 
this catastrophe occurred on the 11 th of Ramadan 1107 H (4 th April A.D 
1696) destroying one-half of the front of the building and an equal part of 
the left wing including the beautiful tower at the south-east corner The 
Madrasa was in a ruinous condition until recently and the force-court and 
the interior were filled with debris It has now been thoroughly repaired 
and the original plan of the missing portions retored up to the plinth. 

Sazawar Khan was succeeded by Anup Singh Bundela who was of a 
violent temper and murdered one Tonder Mai (Todar Mai) Hazari who 
had refused to marry his daughter to son of Anup Singh.The followers of 
Tondar Mai rebelled against Anup Singh who shut himself up in the fort 
of Bidar Afterwards he secretly escaped from the fort through the help of 
Raja Chandra Sen's troops who had come to his rescue The followers of 
Tondar Mai represented the matter to the Emperor at Delhi who appointed 
Mir Kalan Khan as governor of Bidar.Mir Kalan Khan retained the 
governorship of Bidar for a long time and when Nizam-ul-Mulk Asaf Jah 
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after defeating Mubariz Khan at Shakar Khelda in October 1724 came the 
Deccan and declared his independence. ( GY azdamp-i7) 

During the Bahamani period several rulers were blinded murdered in 
connection with the succession of the throne in the critical situation some 
of the ladies of the royal family members like Rahparwar Agha and 
maliks makhdum jahan took active role in the polities Beside they fought 
with the neighbouring kingdoms like Rays of vijayanagar and telangana 
etc during ferozshah The Hindu muslim matrimonial allianes took place 
and the ruler’s gave much important for the Devolepment of Islamic 
culture gradually the people saints and Architects of different contries 
started to moving Gulbarga and Bidar. The Muslim ruler’s right from 
Tughlakh period encouraged construction of monuments like Tombs 
Mosqes khankhas etc. 
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CHAPTER-IV 


(SUFI MONUMENTS / ARCHITECTURE) 

On the basis of the contemporary and near contemporary literary 
and epigraphic sources has been traced and the effects of the Sufi 
Monuments / Architecture on its historical growth has been clearly 
brought out this is followed by the reconstruction of the history of the 
cities like Gulbarga and Bidar. 

Architecture: 

Sufi Monuments of Gulbarga and Bidar: 

In south India region of Gulbarga and Bidar was under the control 
and ruled by different Muslim dynasties which are 

1. Tuglakh 2. Bhamanis of Gulbarga and Bidar 3. Barid Shahi 4. Adil 
Shahi of Bijapur and 5. Mughals. 

Specially Bahamanis encouraged architecture by founding cities 
buildings like Sufi Darghans, tombs, Khankhas, Mosques and other like 
fortresses in this region are noble specimens of the Deccan art. 

The silent features of Muslim architecture were massive and 
extensive buildings and mosques aspiring domes tall minorates, lofty 
portals open courtyards huge walls without sculpture geometrical patterns 
and calligraphic inscriptions art was marked with puritanical simplicity 
adopted arch to bring a space and erected grand full domes mehrab and 
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the curved bow saved roofs were essential structure was spacious and 
simple the tombs had magnificent domes the walls of Muslim building 
were plain and smooth faced. 

The building walls of Muslim monuments were found of Persian 
simplicity and the representation of natural form and human figure were 
prohibited by Islam and the Muslim used color and line or flat surface 
curving and ingenious geometric patterns of ornaments advent of Islam 
new type of Indian architecture came into existence. 

Some scholars opinion about Islamic Architecture; 

Ferguson says, it is Indo - Sarsanic architecture 
Havell says, it is entirely Indian in soul 

Sir Johan Marshal and R.C. Majumadar says, Indo Islamic art in neither 
merely a local verity of Islamic art not merely a modified of Hindu art. 

Furgoson, V.A.Smith and Elphinston says that Hindu influence in 
negative it was continued to the upper level. 

Haroon Khan Sherwani says, 

It is a good example of the fraternity between the Hindu and 
Muslims, Islam brought to Indian new architectural elements like arched 
and dome with their carved lines an the key note of Islamic architecture 
as per R.M.Eaton the mystic activity and achievement as started earlier 
commenced in the Deccan around the thirteenth century A.D as long as 
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the Bahamanis ruled at Gulbarga and Bidar a large number of Sufis of the 
chisti and Qadri the Junaidi orders remained supreme in religious, social 
and political spheres. It was only after their death during the late 
fourteenth and early fifteenth centuries that a large number of holy 
shrines with huge architectural monuments over their mortal remains 
became the place of veneration. 

It is well known that Gulbarga and Bidar played an important role 
in the medieval history of the Deccan as the capital of an outstanding 
kingdom and great religious centre of the Muslims in the Deccan from 
14 th century A.D to 17 th century A.D 

Places of Gulbarga and Bidar constructed Sufi monuments and 
some important Sufis are 1) Shaikh Sirajuddin 2) Shaikh Azizuddin 
3) Tegburna 4) H.Khaja Banda Nawaz 5) Shaikh Ruknuddin Tola 6) Bibi 
Kunza Sultana and others in Gulbarga. In place of Bidar 1) H.Khaja Abul 
Faid 2) Syed Abdulla Magreeb 3) Bibi Mannatullah 4) H. Khaleelullah 
Choukhandi 5) Sultan Ahamed Shah Alwali 6) H. Multani Badshah 7) H. 
Badruddin Qadri and others are important in the history of Sufi 
Movement in Deccan. 

Origin of Indian Islamic Architecture in the Deccan: 

The style of Islamic architecture in the Deccan between the 14 th 
and 17 th centuries developed rather differently from that of the 
architecture of other Muslim principalities in India. The Muslim 
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conquerors of the Deccan attempted to produce an original and 
independent purely Islamic style of architecture in Deccan. 

A series of monuments illustrates the manner in which the Islamic 
architecture style in the Deccan gradually evolved and reached its final 
form the early Bahamani monuments do not as yet represent a distinctive 
phase of Deccan Islamic architecture they are for the most part on 
imitation of the contemporary. 

Tuglakh architecture of the north the tomb of Hasan Gangu 
founder of the Bahamani dynasty and that of his son Muhammad Shah I st 
have the sloping walls the flat dome and the fluted corner turrets 
characteristic of Delhi architecture. 

The Jama-masjid in Gulbarga fort was a turning point in the history 
of Deccan Islamic architecture as introduced many new features which 
were to remain such as two unusual arch shapes the slim and the squat 
and the silted Persian dome. 

The changes of capital to Bidar in 1422 A.D eliminated Delhis 
influence entirely the tombs of the sultans as put new Bidar show the new 
direction architecture was now following the domes are bottom and on 
tall drums. 
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MONUMENTS OF THE SUFI SAINTS: 


Darghas:- 

After the death of the sheikh or pir of a Sufis order he was 
customarily buried in a tomb within an enclosure or shrine known (in 
India only) as a Dargha. A shrine often become a place of pilgrimage 
especially on the anniversary of the death of the saint the Urs spiritual 
descendants and disciples of the sheikh sought to be buried near their 
master and the thus one often finds a duffer of tombs and graves about 
that of Indian are extremely puzzling as studies in architecture, buildings 
are often crowded together and it is difficult to get an India of individual 
monuments many different styles exist side by side varing from perhaps 
14 th century to 19 th century. 

Tombs: 

In the early centuries of Islam it was forbidden to glorify a grave 
by constructing a building over it Taswiya-al-Qubur, the equalization of 
tombs with surrounding round best expressed the equality of all men in 
death. 


When the Muslim invaded India in 1192 all parts of the Islamic 
world already had some mausoleum. The earlier proscription against 
memorial structures surrounding graves had subsided and the invaders 
thus easily introduced tomb construction in to India. 
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Mosques: 


A mosque is primarily a religious building for the performance of 
daily prayers one of the five pillars of Islam. It is thus the most important 
building for Muslims. The mosque plans developed in the earliest 
mosques were mentioned throughout the centuries with relatively minor 
changes. 

A mosque usually has a large open court and four sides surrounded 
by arcades (riwahs) offering protection from the sun. the one on the side 
facing Mecca of greater depth than the other three in the middle of the 
wall facing Mecca the qibla, there is a niche mirhab indicating the 
direction of prayer in the centre of the open court there is generally a 
fountain for ablution. 

During the early centuries of Islam the mosque became more than 
merely a place for prayer. 

Mosques were centers of community life and nearly all activites 
were conducted there often schools were attached as were rooms for 
travelers and used as court of justice. Mosque was in fact the centre of all 
religious and secular life. 

Khanqahs: 

As Sufism became a popular movement organized brotherhood of 
mendicants (faqir-Arabic-Darwes-Persian) appeared men endowed with 
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miraculous spiritual powers miraculous spiritual powers found disciples 
crowding them all Sufi orders agree in the absolute necessity of following 
one pir or sheikh one guide who in turn initiates the disciple murid and 
transmits the knowledge of his order once accepted into a brotherhood the 
murid lives in close association with his pir until he in turn reaches the 
higher stages of initiation. When he might go out to teach the tariqa the 
way to his own disciples in another centre. 

The pirs residence became the centre of the order and regular 
monasteries khanqahs were established endowed with pious gifts to keep 
the sheikh and his disciples from secular occupation. 

Sama Khana: 

Sama Khana/ Musical Hall which although a separate building 
forms an important adjunct to the shrine the plan of the sama khana 
consist of an open court. 

Dargha’s of Sufi Saints: 

Dargha or mausoleum continues to send out a message of 
spirituality integrity and harmony to this day it is a sanctuary where 
people from all walks of life. Irrespective of religion or sect caste or creed 
come to pay homage and find peace around them and within today after 
hundreds years later dargha of Gesudaraz and many other darghas in the 
cities of Gulbarga and Bidar strives to maintain the good atmosphere. 
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The word dargha in Persian means a Sufi saint shrine or courtyard. 
As a technical term of Sufism, it implies a courtyard surrounding the 
shrine of a saint the shrine may or may not have a dome structure over it. 

H.khwaja Banda Nawaz darha and others are great socio religious 
centers. The darghas wer worshipped with simple ziyarat i.e., (pooja) 
while taking darshana the disciples offered flowers this tradition is 
slightly similar to that of the Hindus the western wall of the dargha was 
invariably meant for prayer there in the calligraphy of holy verses of the 
Quran were engraved on some darghas. 

The Darghas were under the control of the Saints family members 
they are called chief of the sajjadas of the darghas. 

Hazrath Shaikh Sirajuddin Junaidi 14 th Century A.D: (670.H/1278-781H./1379 A.D) 

Muhammad Rukunuddin Alias Sirajuddin Junaidi was bom at 
Peshawar and his father was a resident of Baghadad and moved in 729 H/ 
1328 A.D to Daulatabdad. Later moved to Kodchi Hasan Bahaman the 
future founder of the Bahamani kingdom and his mother became his 
disciples when allauddin Hasan assuming kingship bestowed the jagir of 
Kodchi to Saint the Saint move to Gulbarga the Bahamani capital during 
the reign of Muhammad Shah I st 750-776 H/ 1358-1375 A.D and died 
there in 781 H/ 1380 A.D. His mausoleum which now stand on the 
Gulbarga Aland State highway is known as Rowda-e-Shaikh and number 
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of people visit to dargha and is held in high esteem by the people of the 
Deccan. 

The dargha of the Deccan clearly indicate how wide spread the 
practice of royal patronage was the dargha of sheikh junaidi preceptor of 
Hasan Gangu and his son Muhammad Shah Bahamani I st in Gulbarga 

(E.S.Marklinger P-41) & (M.S.Siddiqi P-107). 

The architectural features of the shrine the shrine is entered 
through a large arch which is about 25 feet high and 17 feet in span the 
arch has a recess behind it and a door way about 6.6 high leads from the 
recess. Within the enclose a mosque a well a tomb and some graves the 
dargha is square hall and is located on a plinth arched door facing south 
and the wall of shrine has a row of three arches on each side the central 
arch of the western wall is meant for prayer inside the tomb at the centre 
are the graves one is saint himself i.e., Hazrath Shaikh Sirajuddin Junaidi 
Bagdadi and his son Shaikh Allauddin Khand Khoonmir Junaidi and 
other are family members so graves are in North-South direction. The 
dome is built over the top of the arches and the squinches the ceiling of 
the dome has lotus decoration. It has arched heads and minarets at the 
four corners. The minarets and the dome are capped by a bronze Kalasa. 
Shrine enclosure has two doors one is south and other is in east side this 
gateway of the shrine has two round minarets at sides the height of each 
minarets is 18.4 mtrs. These minarets are massive in size which was built 
by Yusuf Adil Shah of Bijapur as token of his devotion for the saint 
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dargha of sirajuddin Junaidi lies to the north west of the fort close to the 
tombs of the earliest ruler it is the first spiritual preceptor of the first 
Bahmani Sultans there is a simple tomb in the 14 th century style and a 

Small plain mOSqUe. (ES.Marklinger, P-41 & Seer-e-Gulbarga By Sultan Mir Munshi Hyd-(1913) P- 
167-169). 

Hadrath Ruknuddin Tola 830.H/ 1452 A.D 

Syed Ruknuddin Abu Yusuf commonly known as Ruknuddin Tola 
son of Syed Ahsanaddin of Najaf (Iraq) Syed Ruknuddin was 7 th in line 
of descent from Shaik Abdul Qadir Jeelani who came to Bahraich (U.P). 
When nasiruddin Muhmud was governor of Bahraich he is son of Sultan 
Altamish later assumed kingship at Delhi. So Nasiruddin Mahmud gave 
him a sword and a Kulah (cap) then moved south wards of the Deccan. 
Finally down at Gulbarga ( Ba hamam Sufi p-73 & 74). 

Basiruddin Ahmed 1915 P-535 explain in his book about life 
history of H.Ruknuddin Tola a saint of Qadri order came from Baghadad 
(Iraq) to Delhi Khuldabad (Maharashtra and Gulbarga in 1383 A.D 
during the reign of Feroz Shah Bahamani. The saint was the relative of 
hazrath Moinuddin Abdul Qadri Jeelani in Bagdad (Iraq) the presence of 
Ruknuddin Tola at Gulbarga came to be known by Khaja Banda Nawaz 
Gesudaraz Rahmatullah Aliya soon after his arrival to Gulbarga from 
Delhi via Khuldabad he was also aware of the saints hailing to Gulbarga 
from Delhi via. Different parts of India the saint Ruknuddin Tola had sat 
there for 40 years for anusthana. Khaja Banda Nawaz was welcomed by 
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Ruknuddin Tola Bay that time his whole body was so thin that he was 
unable to stand up besides, blood was oozing out from his body with the 
help of his turban Khaja Banda Nawaz cleaned the wound of the saint 
Ruknuddin Tola. The turban then was burnt by him. It changed and 
formed in to a gold block and weighed about a Tola by that time the 
weight of the body of Ruknuddin was also one Tola afterwards the name 
TOLA was given after him. 

The mazar (grave) of saint Ruknuddin Tola out of highly polished 
black stone is on an elevated open square plinth the grave has elongated 
arched shape by the left side of the grave there is another grave of 
Hazrath Shah Qadri who was a Brahmin originally. The Brahmin was a 
disciple of Ruknuddin Tola therefore his grave was located by the side of 
the saint some more graves are also located in front of the dargha. 

It is said that the premises of the grave of the saint has been 
cleaned by the Tiger with its tail (Basheemddin Ahmed ( 1915 ) p- 535 ). 

His mystic power was said to have highly impressed different 
people of the society saint Mazar is located 5.Kms west side of the dargha 
of Khaja Banda nawaz and he died on 14 Shahaban in 830 H/ 1452 A.D. 

Syed Ruknuddin had three sons one of whom was Syed Yunus 
Sharaf-e-Jahan born at Najaf. He came to Bahraich and then to Gulbarga 
with his father. After having stayed for a while at Gulbarga he went to 
Baghadad and assumed the Sujjadagi of his grandfather. Syed 
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Ahsanaddin on the demise of his father he again returned to Gulbarga 
where he lived till his death and is reported to have been buried near the 
Jami Masjid of Gulbarga within the fort walls He had two sons Syed 
Mahumd Qadiri and Syed Ahmad or Khalifat ar Rahaman his shrine or 

tomb is at Firozabad (The Bahamani Sufi P-76-77). 

Hazrath Khaja Banda Nawaz Gesudaraz: 

Syed Muhammad Husayni Gesudaraz at Gulbarga. He was a 
disciple and Khalifah of Shaikh Nasiruddin Chiragh of Delhi. He was a 
saint of high spiritual attainments and scholar of great repute who was 
popular among the masses. He after spending twenty one years in the 
service of his pir in Delhi and after holding the sajjadgi for forty four 
years left Delhi for the Deccan in 810 H/ 1398 A.D on his arrival 
Khuldabad he was invited by the Bahamani ruler to move to Gulbarga 
and blessed it by settling down there. 

The monument or Shrine of Hazrath Khaja Banda Nawaz at 
Gulbarga was construction work commenced by Ahmad-I and completed 
by his son Alauddin Ahmad II. It is Perso-Deccani or Bahamani 
architecture and is built on the principles already adopted in Firoz’s tomb. 
Although at first glance it seems to be a double storied monument with 
four small bouquets on each corner and surrounded by a grand dome with 
brass finials it is along with the sister mausoleum of the saints son one of 
the glories of Gulbarga the arches tombs and the spandrels remind one of 
Feroz’s Tomb but there is a simplicity and awe which inspire a visitor to 
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a greater extent especially as the work have been conceived on a much 
larger scale. 

The arches on both storey’s are simple and closed in contrast to 
trellises and triangulation to be seen in Feroz tombs the interior of the 
mausoleums are grand and somber while the walls are absolutely 
perpendicular to the ground and the roof is of the vaulted pattern with ten 

Shallow domes (The Bahamanis of the Deccan P-126). 

The shrine of the gesudaraz is a simple its walls decorated with 
quranic texts in gilt letters dargha of gesudaraz it self has a large southern 
addition consisting of a court a mosque on the west side and a splendid 
monumental arch on the south these additions were built and added to the 
Dargha by the great Bijapur minister Afzal Khan in the mid 17 th century 
A.D. 


The tomb has 3 arched doors on three sides on the east the north 
and south of walls. The wall has adorned with two rows of three arches 
each one above the other inside the tomb there are three graves the 
middle one is of Khaja Banda Nawaz the two others at the sides are those 
of his sons Akbar Hussaini and Asghar Hussaini as the top part of the 
graves have small arch projections in noteworthy these graves are to 
north-south orientation arches of the centre. Western wall have concave 
flutings the upper row of the wall inside has arches of uniform size on 
four sides of the tomb wall. The corner sides of the arches have 
hemispherical arches with form an octagonal form. It may be noted that 
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the corner arches called squelches have a leaf medallions the dome is 
capped on the top of the arches of the upper wall. It has decorative 
designs. 

The shrine door frames of the arches of the passages have pot to 
pot designs besides they have the decorations of medallions of Persian 
writing of verses from the holy Quran on the southern door, rr s Mar kiing ar- 

1981, P-112) (M.S.Munshi P-64, 65). 

Due to differences with the sultan regarding the succession the 
sultan directed him to leave the city. He moved and settled at the present 
site of the dargha. The dargha of Gesudaraz encompasses the mausoleum 
of the saint and comprises several mausoleum of his descended in a wide 
area and has about hundred rooms for devotees to live during the time of 
annual Urs. 

After two years death of Gesudaraz sultan Ahmad Shah started to 
construction tomb. But it was complete in seven years during sultan 
Alauddins reign. While the external plastering was done by Ibrahim Qutb 
Shah in 1055 H/1654 A.D sultan Mahmud Adil Shah of Bijapur replaced 
the old crescent on top by the new on Afzal Khan commander of the 
Bijapur forces built the huge doorway along with the big arched way and 
as entrance to the mosque and guest rooms. Aurangzeb Alamgir built a 
mosque eastern side of the shrine. 

The tomb of the Dargha is large and very high and impressive in 
the dargha complex there are other smaller tombs those are Shah Quble 
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Hussaini, Shah Asghar Muhammad Ali Hussaini, Shah Safir Ullah 
Muhammad Ali Hussaini is grandson in another tombs are other grand 
children. 

Recently the interior walls of the tomb of H. Banda Nawaz have 
been fixed by glass as a decorative feature ( E .s.Markiin g er & m.a. Nayeem). 

Hazrath Syed Shah Hisomuddin Teighbarna 680 H/ 1301 A.D: 

Hazrath Syed Shah Hisomuddin Teighbarna was the first to come 
to Gulbarga in 680 H i.e., 1301A.D the study of the region reveals only 
his grave but not any other aspects of his life. The grave i.e., Mazhar 
Sharif is located in the fort moat near Jagath Talab in Gulbarga. ( S .Mir. 

Munshi, P-522). 

Hazrath Shaikh Minajuddin Tamim-Ul-Ansari 730 H/1352 A.D: 

Hazrath Shaikh Minajuddin a teacher of Sheikhuddin Gunj-Ul- 
Uloom and student of calipha H. Syed Khund Mir Allauddin Jahuri at 
Daulatabad. He lived during the period of Sultan Allauddin Hasan Gangu 
Bahamani. 

His grave is located in Kirana Bazar near fort road at Gulbarga 
Mazar Shariff if placed over a plinth (ibid- 522 ). 

Hazrath Khadar Basha 15 th Century A.D: 

The shrine is situated at sultanpur road but not more information 
about saint but shrine built on an elevated plinth which is in runis and it 
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has pradakshinapatha i-e space around tomb it has three arched doors on 
the east north and southern walls. It is in octagonal shape on the exterior 
but square inside which is indeed a noteworthy feature. Inside the tomb 
have two graves in a single line in north south direction. The arch door 
has two off sets which spring with arches on the upper part the arched 
squinches are erected over the pilaster. Inside on the upper parts of the 
corners are deep arches on four sides these arches are adorned to the three 
walls of the doors and it has a deep arched niche to the western central 
wall. All have similarities in height and form this pattern as the interior 
can be compared to the women shrine at Gulbarga these arches inside 
have formed into octagonal arches of the upper level of the wall of the 
dargha. The top of the all the arches have circular bands with geometrical 
decorations and in between them are a floral decoration the circular dome 
springs over the top of the arches. It has a band of pointed projection at 
the base of the dome. The arches like motifs are shown over the band of 
the dome the pilasters inside the dome have been chipped off. 

The western wall has deep semicircular niches in arches on four 
corners the grand plan of the tomb inside is square in shape. The dargha 
is built on an elevated plinth which is ruins it has pradakshina patha 
around the dargha. 

The exterior wall of the dargha is in octagonal shape each face of 
the octagonal wall on the exterior side measures 4.23 mts. It may be 
noted that the comer walls on the height 1.20mts.from the ground level 
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therefore it has formed into an octagonal form. There are geometrical 
decorative medallions on the top at the sides of the corners arched niches 
and the doors and western wall at the top of the arches of the door 
western wall as well as corner walls have sloping projections called 
chajja which are damaged here and there, shrine situated on Aland Road, 
Gulbarga. (M.S.Munshi, P-68). 

Hazrath Kamal Mujarrad: 17 th Century A.D. 

The Hazrath Kamal Mujarrad saint shrine is situated at yodulla 
colony gulbarga so dargha of Kamal-e-mosque has two arched doors on 
the north and south walls of the tomb the other two walls are adorned 
with arches inside the tomb has a grave at the centre. 

The arches inside the walls on four sides as well as the arches on 
the upper sides at the corner are formed into octagonal form. All the 
arches are plain the dome is erected over the arches and is squarish the 
walls and the dome are plastered with lime, location of the shrine is 
Yadulla Colony, Gulbarga. (M .s.Munshi, p- 69 ). 

Hazrath Shaikh Minhajaddin Tamimi Ansari 682-762-H/1283-1360A.D: 

A scholar teacher and jurist of high merit was a senior disciple of 
Syed Jewera Aynandin Ganj-al-ilm the author of athar al abrar saint move 
to Gulbarga in 747H/1347A.D and having lived there for fourteen years 
breathed his last at the age of eighty. His mausoleum is still held in great 
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veneration by the local people. His grave is located in Kirana Bazar near 
fort road at Gulbarga. 

H.Moulana Shah Khadar ®: 

The shrine of the saint is situated near mosque at Sultanpur, 
Gulbarga. It has been repaired recently the ground plan of the shrine is 
square in shape. It has the grave of Moulana Shah Khadar inside there are 
some graves outside the shrine also. (BasheemddinAhmed p-536). 

Hazrath Siddi Ambar 15 th century A.D: 

The dargha of Siddi ambar situated south facing of the Siddi 
Ambar mosque, near of Gesudaraz shrine. It is on the east side it has an 
arched door at the south. The arch has a torana the shakhas of the arch are 
highly decorated with stucco work. The door is fixed to the southern 
arched opening the door frames have also from plain shakhas. It has 
calligraphy writing of shakir ambar on the top. The southern wall of the 
door has two arches of equal size these walls are also highly decorated 
inside the tomb of saint there are four graves which are in north-south 
orientation. They are the graves of siddi ambar and his family members 
the side walls are adorned three arches of uniform size on each side they 
have decorative arch design the parapet has arched heads and finials 
(minarets) at the corners over the decorative walls the minarets are highly 
decorative. 
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Interior walls have arches in each wall. The corners have four 


arches on the upper part of the wall. All these arches form an octagonal 
shape. The dome is capped over the circular wall. And in front of the 
dargha there are some graves of women men and children.( M .s.Munshi p-71 & 

72) 

Hazrath Khunja Masa Bee (R.A): 15 th century A.D. 

Hazrath Bi Bi Kunza Sultana she was a daughter of Muhammad 
Bahamani and a disciple of the teacher (Peer) Hazrath Khwaja 
Naseeruddin chirag of Delhi, and her husband was Shamsul Ishaq alias 
Meer on Hussaini at Miraj. Her tomb belongs to 14 th century A.D the 
tomb has the graves of her son and herself. 

Legendary account of the dargha and there is a belief that 
whenever a dog bites a man he pays a visit to the darga and drinks water 
from the well located before the dargha for three days he will be cured. 

Bi Bi Kamal Sultanan khunja Masa bee and her son Syed Khaja 
Kareemullah Hussaini inside the graves are in north-south orientation the 
grave of the women is slightly elevated and has a flat surface on the top 
whereas the grave of her son has an arch shape surface on the top the hall 
of the dargha has three arched doors one on each side on the north-south 
and east side of the wall the arches of the three doors have arch type Jali 
fixed on the upper part only. The remaining wall i.e., the western wall of 
the dargha has also a similar arch on upper side. Inside there are four 
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more arches at the four corners of the wall the form and shape of these 
arches are almost similar to the top of the arches of the door as well as the 
arch niche of the western wall obviously the adding of these arches has 
formed the octagonal shape. The dome of the dargha springs over the top 
of the arches. The dome is plastered with mortar and it is in hemispherical 
form. All the bottom of the dome has a band with arch strips interior the 
parapet has arched heads and minarets on each corner of the parapet the 
Kalasa is fixed over the dome there are two graves over the plinth in front 
of the southern door of the dargha. 

Dargha is a probably meant mainly for women as it mostly contain 
the graves of women inside it is located on the northern out skirt of the 
city i.e., Sriranghapattana-Bidar state highway road, the walls of the 
building are smeared with paint there are graves on the southern side of 
the dargha. The tomb is located on an elevated square platform. It is 
square in shape it has two graves. 

The span of the pavilion of the dargha is 30 meters the span of the 
platform and from the wall of the dargha outside is 7.6 meters this space 
arched the dargha act as pradakshnapath outside the hall of the dargha. 

The span of cash arched door is 2.5 meters the hall of the dargha 
measures 15 square meters on the exterior. It measures 9.50 square 
meters the height of the wall up to the bottom of the inside niches is 1.90 

meters. (Basheeruddin Ahmad, P-537) and (M.S.Munshi, P-76 & 77). 
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SUFI SAINTS OF BIDAR: 


Hazrath Shah Abul Faid Minallah Hussaini: 811. H/1418A.D- 879.H/1474A.D. 

Hazrath Shah Abul Faid son of Syed Asghar Hussaini Sultan 
Alaudin Ahmed Shah II. Bahamani held Shah Yadulla in high esteem and 
invited him to settle down at the second capital Bidar. Which refused and 
instead sent his brother Syed Shah Aminuddin Abul Faid Hussain. This 
Shrine is situated at a distance of about a mile from Mangalpet Darwaza 
towards south tomb of the said built by Alauddin Ahmed Shah II 
Bahamani tomb of the saint is still held in great reverence and at the time 
of the Urs several thousand people assemble. 

A brief account of the Shah Aminuddin Abul Faiz’s dargha is 
situated within a large enclosure measuring 279x243 feet. The dargha 
was built perhaps on the instructions of sultan Muhammad Shah III and 
has all the features Bahamani architecture. It is massive structure 
comprising a square hall crowned by a majestic dome it rises from a 
circular base above the roof besides the stucco decoration the walls are 
adorned with arches arranged in series. Entrance to the dargha is through 
a door tile works with floral design decorate the spandrels and the side 
walls of the arch. The arch along its margin has a black stone frame of 
two columns and a border with a spiral design at the top common is 
Bahamani monument inner square hall measures 39 feet each side. It has 
three graves the centre one is of Abul Faiz dt.6 Rabi 1-879 July 26 1474 
A.D the grave on the right is of his second son Syed Shah Kalimullah 
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Hussaini while that on the left is of Syed Shah Abul Hasan Grand son of 
Abul Faiz. 

The interior of the dome of dargha floral design the work has been 
spoiled by careless white washing for the corrosive effect of lime has not 
only destroyed the glaze but made the surface of the tiles rough thus 
raining their artistic beauty the arch along its margin has a black stone 
frame comprising two neatly carved columns and a border with a spiral 
design at the top this motif is frequently noticed on Bahamani monuments 
the carving above the door of the dargha shows Hindu workmanship. 

To the west side of the Abul Faiz dargha is the family vault of the 
saint it comprises a hall crowned with a dome in the middle and a 
rectangular apartment on each side. Along the southern wall of the 
enclosure of Shah Abul Faids shrine there is a hall for the recital of the 
Quran which has arched opening towards the court to the north west of 
the dargha there is a small mosque now extended in the same place and 
Sama khana used for Qawwali for the dervishes and the general public on 
ceremonial occasions. 

The interior of the shrine has a glass show case in which are 
preserved said to be a tunic of saint Fariduddin Ganj and a cap of Banda 
Nawaz Gesudaraz of Gulbarga, which Abul Faiz had carried with him 
while migrating from Gulbarga to Bidar. (M .A.Nayeem, p -179 & o.Yazdani, p-i84). 
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Hazrath Nur Samnami: 


Hazrath Nur came from samnan to Bidar during the Bahamani 
period and must have exercised considerable influence on people who 
live in Bidar and impart the teaching of the saint and initiate others in to 
the special religion practices of their order. 

Shrine of the saint situated at a distance of about 2 miles south east 
of Bidar on the verge of the plateau and thus commands excellent views 
of the valley below and the low land beyond. It is an ideal place for a 
picnic visitors should drive to the second railway crossing and then turn 
to the left and leave their vehicles where the lend has furrowed by rain 
water and other climate causes the distance of the tomb from the second 
railway crossing is about halfa mile. 

The tomb of the saint is built in the open on along platform which 
is shaded by two stately banyan trees. Towards the south-west is another 
platform with several towards wherein the descendants of the saint are 
enjoying their final peaceful rest. ( ibidp, 129) 

Hazrath Sayyid Amir Hamza Qadri (17 th Century A.D): 

Hazrath Amir Hamza Qadri who was reported to be the twenty 
second Shaikh in descent from Hadrath Muhiuddin Abdul Qadir al Jilani. 
H e arrived in Bidar from Baghdad Aurangzeb conquest of the town by 
the superior in 1656A.D. and was treated with respect by him and his 
governor on account of the Saints strict observance of the tenets of Islam. 
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A sanad of Aurangzeb is in possession of the descendants of the saint 
who still survive in Bidar, and who celebrate the anniversary of the 
demise of the saint regularly on the 9 th Ramadan. 

The architectural featurs of tomb is built on a platform on which 
are three other tombs but the former is easily distinguished from them by 
the screen built near it close by is another platform with two tombs the 
latter belonging to the descendants or disciple.es of the saint there is also 
a small mosque near the tomb which comprises a single hall and has three 
arched opening towards the east the hall measure 21 feet 3 inches in 
length and 13 feet in width while the arches of the opening have a 
uniform span 5 feet 8 inches and height up to apex 7 feet 5 inches the 
ceiling of the hall is vaulted but divided into three compartments the 
mosque being small the wall of its faced rises to a height of 12 feet only 
up to the dripstones (chajja) above which is an ornamental parapet 
measuring 3 feet 4 inches in height (ibidP- 189 ). 

Hazrath Shaikh Muhammad Hussain Imamul Mudarrisin (17th century A.D) 

Shaikh mahammad hussain who was born in bijapur and live in 
bidar according his descendants and who held post as a principal of 
college during the reign of aurangzeb H. Imam -Ul-Mudarrsin the herd of 
teachers was enjoyed by the principal of the college founded by 
Muhamud Gawan at Bidar during his life time the Madrasa was staffed 
by some the greatest savants of the Islamic world the names of some of 
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them are preserved in the Riyad-Ul-Insha a collection of the letters of 
Muhamud Gawan which was preserved in manuscript. 

The tomb is situated to the north of the Kali Masjid close to the 
fencing of the railway yard Bidar station. It has an enclosure of its own 
measuring 122 feet 7 inches east to west and 80 feet 7 inches north to 
south the tomb is built in the open on a platform 3 feet 5 inches high and 
has a length of 37 feet 11 inches with a width of 31 feet 8 inches at the 
top besides the tomb of the sheikh there are ten other graves on the 
platform a mosque with a single arched opening may also be noticed 
within the enclosure of the tomb. 

Another enclosure near the doorway of the tomb of Shaikh 
Muhammad Hussain has two graves within it one of these graves is that 
of woman and the other that of a man in front of the enclosure is a 
platform with a large number of tombs built on it. These tombs and the 
graves within the two enclosures apparently belong to the disciples and 
the descendants of Shaikh Muhammad Hasain (ibid, p- 195 ). 

Hazrath makhdum Qadiri (Dard-970H/1563A.D): 

The full name of the saint is H.Shaikh Ibrahim Muhiuddin-al- 
Qadiri and he was the eldest son of A.Multani Padsha saint extend his 
hand for bayat as special honour he received the garb of khilafah which 
has father had received from Shaikh Bahuddin Ansari and saint was deid 
in 970.H/ 1563A.D. 
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The tomb is situated on the old chidri road about three furlongs of 
the west of Barkh warder mosque. The Shrine has a double enclosure the 
other having a large gateway facing the south. The covered passage of the 
gateway measures 27 feet 5 inches in length and 8 feet 6 inches in width 
and has a vaulted ceiling which is decorated with stucco work on either 
side of the passage there is a room for guards the floor of the latter being 
2 feet 10 inches above the passage the gateway has a hall in its upper 
storey with three arched openings towards the north. 

Shrine/tomb of the saint is built on a platform which is approached 
by four steps and has a plinth 3 feet high above the ground. The platform 
extends both towards the front and the book of the tomb and its 
dimensions in the front are length 110 feet 6 inches width 78 feet the 
general design of the tomb is of the Bahamani style but the tile work 
above the doorway the small niches arranged in the upper arches of the 
facade and the cusped design of the panel over the entrance arch all seem 
to be later additions and they have disturbed the simple dignity of the 
building to a considerable extent the plan of the tomb at its base is square 
both externally and internally measuring 42 feet 2 inches on each side 
outwardly and 28 feet 3 inches inwardly the walls rise to a height of 31 
feet 6 inches above the walls the base of the dome is decorated with 
several ornamental bands among which one representing a trefoil pattern 
is prominent the circumference of the dome above the roof level is 110 
feet 6 inches. 
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The hall of the shrine in entered by only one door inside the hall 
there are five graves which is arch shaped and has a width of 5 feet with a 
height of 8 feet 6 inches inside the hall there are five graves one of the 
saint himself which has a wooden canopy over it and four of his family 
two of these the takhti design which is the symbol on the grave of a 
women the wall of the hall are decorated with plaster work representing 
various designs. While the comers of the building have pairs of squinches 
which convert the square plan of the hall first in to an octagon and 
afterwards into a sixteen sided figure higher up on the walls a band of 
niches may also be noticed which have made the plan twenty four sided 
in order to adapt it to the circular base of the dome. 

There are rooms for the dwelling of the guards of the shrine on 
either side of the gateway towards the east and the west. There are five on 
each side and they have arches above their doors which open on to the out 
court of the shrine. ( ibi d , P- 200 & 201 ). 

Hazrath Sayyid-Ur-Sadat (15 of Rajab 901.H/Wed.30.3.1496A.D): 

The original name of the saint was Muhammad Hanif and ge got 
the title Sayyid-Ur-Sadat the chief of chiefs either through his descent 
from the prophet Muhammad or through his noble character. He is 
reported to have been a native of Gilan and to have migrated to the 
Deccan sometime during the reign of Ahamad Shah-Al-Wali. Who was 
fond of the company of saintly personages and invited them to his capital 
from distant lands. 
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The tomb of Hadrath Sayyid Muhammad Hanif is still held in great 
reverence and in the interior of the shrine the visitor will notice hundreds 
of petitions hung by the votaries for the fulfillment of their requirements. 
The tomb is situated in a mango garden below the brink of the plateau 
near the tombs of later Baridi Kings. The Government have constructed a 
motor road which passes by the Idgah and the Barbers tomb and ends at a 
pint of the tomb and its charming surroundings the archeological 
department constricted steps with landings at spaced intervals with a view 
to enabling the visitor to reach the garden and the shrine below with 
convenience the tomb may also be approached by the road which 
branches from the Udgir road a little beyond the district jail and goes 
down the hill with a steep gradient direct to the shrine. 

There are two tombs in one of which the saint himself is buried and 
in the other his wife daughter and one of his sons rest. The name of this 
son was Sayyid yahya both the buildings are of uniform size and as they 
are also close together they look almost like twins in the panorama the 
tomb of the saint is built on the right towards the east and is approached 
by a paved walk from the place where vehicles halt the building has a 
square plan at its base measuring 39 feet 7 inches on each side externally 
and 26 feet 11 inches internally. The walls are adorned with a a double 
series of arches arranged one above the other and at their top the walls 
have a parapet comprising arch heads the height of the walls is 34 feet 
above the floor and the parapet rises 3 feet 6 inches higher still the height 
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of the walls in relation to their width at the base of the building has given 
the latter the form of a cube which is crowned by a circular dome the 
circumference of the dome at the roof level is 104 feet 10 inches the 
entire building attests the architects fine sense of proportion. 

The decoration of tomb inside of the tomb has squinches at the 
corners and above them niches which convert the square plan of the 
building into a polygon with a view to fitting in with the circular base of 
the dome the walls are further decorated with stucco work representing 
medallions and floral designs there are three graves the middle on being 
that of the saint himself which is distinguished by a wooden canopy built 
over it and the two on the sides are those of the saints sons the saint died 
on the 15 th of Rajab 901.H Wednesday March, 1496 A.D (ibid, p-208 & 209). 

Hazrath Sayyid Shah Muhibb-Ullah-Al Hussaini: 15 th century A.D: 

Hazrath Sayyid Shah Muhibb Ullah the saint was the grandson of 
Hadrath Shah Nimatullah Kirmani and migrated to Bidar with his elder 
brother Shah Habibullah after saint death Shah Muhibbullah was much 
junior in age firishta writes that as Shah Habibullah possessed soldierly 
habits he took part in the administrative affairs of the Bahamani kingdom. 
So appointed his younger brother Shah Muhibb Ullha as the spiritual 
successor (Sajjada) of his holy forebears. The saint arrival in the Deccan 
near the close of Ahmad Shah’s reign that is 1432-6 A.D and consider his 
age as about twenty five at that time. (Firishta voi-i, p- 635 - 53 ). 
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The tomb of the saint situated near of east of Ahmad Shah-al-walis 


tomb at Ashtar. The building in more or less in the same style as the 
contemporary tombs of the Bahamani kings but owing to its being away 
from the beaten track it has not been looked after properly and has fallen 
into a sad state of disrepair the walls of the tomb at their base measure 50 
feet 8 inches on each side externally and 33 feet 2 inches internally they 
rise to a height of 36 feet above the floor and are surmounted by parapet 
which rises 4 feet higher still. The base of the dome at the roof level 
measures 139 feet 10 inches in circumference. The face of the walls on 
each side of the building is adorned with arches arranged in a double 
series placed one above the other the floor of the sepulchral hall has 
decayed through neglect. But the arches in the interior of the building are 
intact and show a refined sense of proportion. 

Hazrath Shaikh Badruddin Qadiri: 881.H/1573 A.D: 

The saint was the fourth son of H.Multani Badshah and like his 
revered father was held in great veneration of his piety and religious 
devotion during his life time H.Shaikh Badruddin used to perform all his 
five prayers and during the month of Ramdan he spent the last a or 10 
days in the mosque in Itikaf. 

Tomb of H.S.Badruddin is situated on the northern side of the 
Chidri road. The gateway is in a ruinous condition. Tomb is built on a 
square platform measuring 42 feet 5 inches on each side and risign 5 feet 
2 inches above the surrounding land. The tomb has no roof over it but it is 


175 



enclosed by a low wall with a parapet at its top the height of the wall and 
the parapet together being only 4 feet 8 inches above the platform inside 
the enclosure there are five graves one of the saint himself and four of his 
family among the latter two graves are women’s, (ibid, p-199). 

Hadrath Multani Padshah: 862.H/1458 A.D - 935.H/08.06.1529A.D: 

Muhammad Shamsuddin Qadiri popularly known as H.Multani 
Pasha was born in 862.H and died the I st of Shawwal 935.H (8 th June, 
1529 A.D) He is one of the most popular saint of Bidar. 

The tomb/shrine is situated in the west-south corner of the fort 
and his shrine is still visited by a large number of people daily the title al 
Qadiri is attached to his name because he belonged to the order of saints 
established by Shaikh Abdul Qadiri Gilans the name Multani he evidently 
got from his father Hadrath Shaikh Ibrahim who was a native of Multans 
and migrated to Bidar sometime during the reign of Alauddin Ahmad 
Bahamani (1436-58 A.D). 

The shrine has a large enclosure and is approached from the main 
street by a lofty arch whence a branch road leads to the gateway of the 
shrine. The gateway has an arch at each and towards the north and south 
and also a pair of rooms built on either side of the passage. The latter are 
occupied by watchman and drummers in the service of the shrine and also 
by dervishes visiting the tomb beyond the gateway a paved walk first 
passes through a large cemetery containing the graves of the followers of 
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the saint several of these graves bear inscriptions which may be interest 
those who are fond of studying chronograms. 

The shrine of the saint is built on a platform which has a plinth 3 
feet 2 inches high the tomb has been repaired on an extensive scale 
several times as the result of which much of its original character has 
been lost the latest repairs were carried out in 1923 A.D and the visitor 
will notice tile and marble decorations in the front of the building which 
have marred the simple dignity of the original tomb the sepulchral 
chamber measures 18 feet square inside and 25 feet 4 inches deep all 
round the sepulchral chamber in the plinth of the platform towards the 
west an inscribed tablet is fixed which contains the chronogram of Shah 
Ishaq’s death. Shah Ishaq was one of the five sons of Hadrath Multani 

padshah (Encyclopedia of Isalm Vol-1, P-41-2) & (G.Yazdani, P-108-9). 

Hadrath Ahmad Shah-Al-Wali Baihmani: (1422A.D - 1436 A.D): 

Sultan Ahmad Shah-Al-Wali was the ninth king of the Bahamani 
dynasty and ruled for thirteen years with considerable pomp and glory. 
He was a religious inclined prince and accordingly fond of the company 
of saintly personages during the early pas of his reign he was devoted to 
the renowned saint Sayyid Muhammad popularly known as Hadrath 
Banda Nawaz Gesudaraz of Gulbarga. But the demise of this famous 
devotee he joined the order of Shah Nimat Ullah of Kirmani and invited 
their founder to bidar. The saint did not come himself but sent his 
grandson Nur Ullah with a green crown of twelve facets and latter in 
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which he addressed Ahmad Shah as Wali (Encyclopedia of i sa im-5i p- 21 ) But 
firishta gives a story of the origin of the title in firishta write that at the 
time of a severe drought Ahmad Shah went outside the city of Bidar to 
pray for rains and that he had hardly finished his prayer when a copious 
shower fell. The people were so much impressed by the quick acceptance 
of his prayer that they styled Wali (Firishta voi-i, p- 621 - 31 ). 

The shrine of sultan Ahmad Shah Al-Wali situated near Astur. The 
exterior of tomb of Ahmad Shah divided in to three tier niches is 
architecturally majestic it has square plan. The massive walls are 12 feet 
6 inches thickness each side measures, 72 feet 1 inch externally. The 
walls on the three sides north, south and east have door ways with 
recessed arches. Good stucco decoration of doors the apex of the arches 
have decorative arabesque motif with this the sasanian emblems. 
Externally the surfaces of the wall have arched niches of varying 
dimensions the lower floor has bigger arches of three sizes the middle and 
upper floor has arches of same uniform size. 

The interior of the tomb has a square hall which is 52 feet 2 inch 
each side a lofty arch in the middle of each of the four sides of the hall 
the octagonal base at the roof level measuring 214 feet 8 inch in gith each 
side of the octagon being 26 feet 10 inch in length the dome at its 
springing point has a circumference of 196 feet and its height up to the 
top of its finial is 54 feet from the roof and 38 feet its springing point near 
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the parapet above the walls of its octagonal base the total height of the 
dome including the finial is 107 feet 9 inch from the ground. 

The inner of tomb has good calligraphy inscription and painting of 
various motifs on the walls, and the vault. The inscriptions above the 
mihrab in the western wall and above the three entrance arches towards 
the north, east and south they comprise benedictory verses and also the 
name of the king and the dates of his succession to the throne and demise 
21 Ramadan 839 H. (17 April 1436) it gives the name of the painter 
Shukrullah of Qazwin in Iran above the eastern door way are beautiful 
painting in various colors in arched shape with roundels on the arch 
spandrel and in the centre of the arch itself. 

The designs of the vault represents faithfully the various creeper 
and floral patterns several geometric patterns different calligraphic styles. 
Four concentric bands with a circular panel in the middle at the apex of 
the dome depicts the calligraphic styles, the central panel at the apex has 
the name of Allah in Tughra style in bold gold letters along with names of 
panjatan, prophet Muhammad, Ali, Fatima, Hassan and Hussain, the first 
band consists of eight oval panels and has the name of Ali inscribed 
thrice in the Kufic script in the oval panels is inscribed in thulth style the 
darud ( a prayer) comprising the benedictions on the souls of the prophet 
Muhammad his descendants and the prophets and holy persons the next 
band is has the geneology of Nimatullah wali tracing to the founder of the 
Qudirya group of saints. 
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The third band divided in to twenty one panels consist of in each 
the name of a saint and connection of Nimatullah with j unaid al 
Baghadadi through his disciple Ali Rudbari (who come to Bidar) the 
fourth band is inscribed the shite durud. 

The plan of Ahmad Shah tomb is intresting features like large 
dimensions solid structure excellent color schemes charming decoration 
superb calligraphy etc., reveal the lofty ideals of the builder and his 
inclinations they also reveal the great influence of Persian, ottoman and 
timurid traditions in art and architecture which introduced new dimension 
in Bahmani architecture (G .Yazdani & m.A.N ayeem). 

Hadrath Shah Khalil-Ullah Chaukhandi: (1431A.D - 1455A.D): 

H.Shah Khalil-Ullah was the son of Shah Nimat Ullah Kirmani and 
the former came over from his native place to Bidar after the death of his 
revered father in 834.H/ 1431 A.D the king Alauddin who was ruling at 
that time received him with the utmost kindness and two of his sons Shah 
Habibullah and Shah Muhibullah were married to the royal princesses. 
Shah Khalil-Ullah died at Bidar in 860.H./1455 A.D. 

The saint was the son of Shah Nimat Ullah kirmani of Iran actually 
sultan Ahmad Shah al wali invite to Shah Nimat Ullah so instead of him 
send his grandson Shah Nurullah to Bidar for best word to king. After the 
death of Shah Niyamat Ullah his son Shah Khalil Ullah came to Bidar on 
834H./1431 A.D Alauddin Ahmad who was ruling at that time received 
him with the utmost kindness and two of his son's Shah Habibullah and 
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Shah Mahibullah were married to the royal princesses and saint was died 
at Bidar in 860 H/ 1455 A.D. 

The shrine is situated on Bidar Astur Road, chaukhandi is 
compound Hindi word Chau meaning four and khand meaning a storey. 
Thus chukhandi meaning four storeyed building the dargha is unique in 
structure being octagonal in shape the building appears to have been 
designed by the same architect who planned the tomb of sultan Alauddin. 
There is much in common between the architectural feature and 
decorative schemes of the two monuments. However their ground plan is 
differ, Allauddin tomb is square while that of Khalilullah tiles which 
exists today suggest it was richly decorated originally the designs of the 
tile work are almost identical with those of Allauddins tomb both have 
block stone borders with their elegant carving the form of arches also 
suggests a striking resemblance the chaukhandis outer arch of the 
entrance has span of 14 feet 8 inch. There are similar arches on all the 
eight sides of the octagonal. 

The height of wall is 51 feet 4 inches the walls are built of black 
trap masonry in lime and are very massive in construction being 15 feet 
10 inches thickness. The walls are decorated with stucco-work both 
internally and externally the external dimensions of the tomb are walls at 
their base 33 feet 10 inches each side height including the parapet 24 feet 
circumference at the base of the dome at roof level 133 feet 4 inches. 

The walls in the interior of the building have not been plastered 
over. And the building material and methods can be studied with 
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advantage. There are steps in the thickness of the walls which lead to 
their top and as behind the parapet there is a clear space 10 feet 9 inches 
wide the visitor can walk with comfort on the top of the walls and enjoy 
the panorama of the surrounding area. The site of the chaukhandi is 165 
feet higher than that of the Bahmani tombs the height of the former being 
1955 feet above sea level and that of the latter 1890 feet. 

The ceiling of the passage is divided in to three compartments by 
mean of arches built across and each compartment has vault of pleasing 
design the middle one being fluted. The tomb of the saint which is built in 
the middle of the interior of the chaukhandi has a square design. In later 
times separate vaults have been built for the graves of the descendants of 
Shah Khalil Ullah inside the vault there are nine graves seven being large 
and two small some descendants of the saint are buried in the corridor. 

The beautiful inscription in the thulth style of writing which begins 
from the main doorway of the chaukhandi is continued to the sides of the 
octagon it was designed by in architect of shiraz called mughith the lofty 
portion of chaukhnadi has a prominent feature in the panorama of Bidar 
and architecturally is the one of the best buildings of the Bahamani period 
it stately arches neat coverings and magnificent calligraphy and tile work 
show the high water mark of the Bahamani architecture which probably 
reached during the reign of Alauddin (The Bahamani Sufi, p- 83 &E P i g .indMosi,-1927-8, p- 

18 & G.Yazdani). 
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Hadrath Shah Raju (15 th Dhu Qada): 


Hadrath Shah Raju was a disciple of H.Sayyid Muhammad 
Gesudaraz of Gulbarga and according to tradition he was one of those 
personages who were deputed by Sultan Firoz Shah to receive the latter 
saint when he arrived in Gulbarga from Delhi H.Shah Raju appears to 
have lived long for he went over to Bidar with the next king Ahmad 
ShahAl Wali and died during the reign of his son Alauddin. The exact 
date of saints demise is not known. 

The shrine is situated near a small hamlet called Mirzapur to the 
right of the Bidar Asthur road. As the village nestles at the foot of the 
Habshi Kot hill towards the north the tomb can also be approached from 
the hill side. It is a small structure comprising a dome built on a square 
has the walls of the latter on the ground level measure 31 feet 6 inches 
externally on each side and rise to a height of 19 feet 3 inches above the 
floor. On the top of the walls a parapet is built which is 2 feet 9 inches 
high the circumference of the dome at the roof level is 81 feet 2 inches 
the interior of the tomb is square in plan and the walls are decorated with 
stucco work arranged in the form of medallions and bands of intricate 
design the latter contain religious texts and the ninety nine names of god 
as given in the Quran at the corners of the tomb are squinches which have 
caused the plan of the tomb to become octagonal above them. (G.Yazdani, p- 

148 ). 
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Hadrath Abdullah Maghribi: 


Hazrath Abdullah Maghribi was a local saint who lived during the 
reign of a Baridi king Shrine situated 200 yards from the Barber’s tomb 
in a westerly direction and tomb has a large enclosure but the gate which 
faces the south has been much damaged by the growth of a banyan tree 
which stands in front of it. The tree is of colossal size and presents an 
impressive sight, the area within the enclosure measures 178 yards from 
north to south and 141 yards from east to west. The entrance to the court 
was originally through a lofty arch the upper part of which has been filled 
up in comparatively recent times and the door now measures 9 feet in 
height and 4 feet 8 inches in width the facade of the entrance is decorated 
with arched niches and rosettes the latter showing traces of blue tile work. 

The shrine of the saint is built on a platform and crowned by a 
dome which looks rather heavy for its base the walls of the tomb at their 
base measure 29 feet 8 inches on each side externally and 18 feet 10 
inches internally. ( ibid, p-i67). 

Hadrath BiBi Bandagi Hussaini: 

The saint Bi Bi Bandagi Hussaini was a descendant of H. Banda 
Nawaz Gesudaraz of Gulbarga the mosque stands close to the tomb 
which is built on a platform about 2 feet high. The shrine was originally 
enclosed by a low wall which has now fallen in to ruins on the platform 
there are many tombs but two of them have domes over them and the 
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main tomb is enclosed on all four sides by walls which indicate a better 
they raise upwards. The height of the walls is 18 feet from the floor and at 
their top they are crowned with a parapet 2 feet 6 inches height the 
sepulchral chamber is entered by a low door 5 feet 3 inches height and 2 
feet 8 inches wide which is built in the middle of the southern wall of the 
tomb inside there are three graves one in the middle and another on the 
right being those of ladies and the third which is on the left being that of a 
male member of the family. (ibid, p-i 69 ). 

Hadrath Shah Wali Ullah Muhammad-Al-Husaini (17 th century A.D): 

H.Shah Wali Ullah Hussaini was a descendant of the H.Khwaja 
Banda Nawaz Gesudaraz of Gulbarga and the son-in-law of the brother of 
Malik Marjan who held the governorship of Bidar under the Bijapur king 
when the town with its fort fell to Aurangzeb in 1656A.D. 

The tomb is situated in the Bidar-Udgir road, and tomb stands to 
the right of the road at some distance the enclosure wall and the main gate 
of the tomb are modern and the shrine itself although built in the middle 
of an extensive court is also of not much importance from architectural 
point of view. 

The building is square in plan and measures 22 feet 5 inches on 
each side externally the walls rise 18 feet 5 inches above the platform as 
which the tomb is built and are surmounted by a parapet of trefoil design 
the height of the parapet above the walls is 3 feet the dome of the tomb is 
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semicircular in shape but these is a bulge near its lower end the 
circumference of the dome is 56 feet at its springing point the sepulchral 
room is entered by a small door measuring 2 feet 10 inches in width and 5 
feet 9 inches in height but the arch above the door is a little larger in 
dimensions and it has a carved stone margin along it opening the posts 
bear the vase and chakram designs as curved on the pillars of Baridi 
tombs. While the arch head has a spiral motif, (ibid, p-no). 

Hazrath Nizamuddin: 

Hazrath Nizamuddin was a saint of considerable influence and 
flourished during the reign of the latter Bahamani Kings who endowed 
four villages for the maintenance of his tomb. He is also reported to have 
held several high offices of state including the minister ship of the royal 

treasury. (Firishta-Persian Text Vol-II, P - 635-6). 

The tomb is constructed of large blocks of masonry and has a 
square plan the walls measuring 31 feet 5 inches at floor level and rising 
to a height to a height of 23 feet 4 inches above it. At their top the walls 
have an arch-shaped parapet 3 feet 2 inches high the tomb is crowned by 
a dome which has a circumference of 82 feet 3 inches at its base the 
shape of the dome suggests a massive style of architecture an impression 
which is confirmed by the batter of the walls as they rise up wards the 
tomb is closed on three sides and the only entrance is through a small 
door built in the middle of the southern wall of the shrine in the interior 
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of the building there are three graves the sarcophagi of the of two of them 
are of black stone and that of the third is of brick and mortar. (Ibid; P _i 73) . 

Hazrath Shah Zainuddin Kunj Nishan: 767 HV1365-6,861.H/25.03.1457A.D: 

H.Shah Zainuddin was a descendant of saint Junaid of Baghadad 
and he migrated to Bidar during the reign of Allauddin Baihamani (1436- 
58A.D) the king is reported to have welcomed him with much kindness 
on his arrival and when saint died Alauddin built a dome over his tom b. 

The tomb is situated at a distance of about two furlongs of the 
south west of the tomb of Ali Baird. The enclosure wall and the gate of 
the tomb appear to be modern and the tomb itself has undergone 
considerable alteration in later times for the cusped arches above the door 
and the small turrets at the corners of the roof are not of the Bahmani 
period, the tomb has a square plan measuring 36 feet 2 inches on each 
side externally and 23 feet 5 inches internally from the floor and at their 
top are crowned with a parapet composed of arch shaped masonry blocks. 

Which each measure 3 feet 1 inch in height the dome has an 
irregular shape and looks too heavy for the building, in the interior of the 
structure there are three graves the middle one being that of the saint 
himself that on the right the tomb of his son Shah Jamaluddin and the 
third on the left the grave of his grandson Shah Nizamuddin there are 
traces of painting on the ceiling but the work does not appear to be 
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original while the painting above the door way is absolutely modern and 
shows poor taste in the choice of colours. 

The court around the tomb extends 170 feet from east to west and 
231 feet from north to south but a portion measuring 85 feet in length and 
22 feet in breadth has been taken away from its eastern side. The court is 
planted with mango trees which besides yielding fruit and shade have 
given a settling to the building. ( ibi d , p-m& 175). 

Hazrath Band Ali Shah Majdhub: 

These monuments are situated in the vicinity of Bidar tomb of 
bands Ali Shah is built on a platform situated within an enclosure the 
court around the platform measures 79 feet 7 inches north to south and 59 
feet 9 inches east to west the wall of the enclosure rises 9 feet 8 inches 
above the ground level and is surmounted by a parapet representing arch 
heads Majdhub according to the Sufi terminology is a dervish so 
absorbed in divine love as to forget all worldly concern. Some charlatans 
pretend this attitude to deceive the credulous votaries who are fleeced by 
the agents of such pseudo-dervishes. (Ibid; P _i 90 ). 

Hazrath Shah Ali / Kale Sahib: (died 992.H/1584A.D): 

H. Shah Ali was the great grandson of Hazrath Shah Abul Faid in 
the direct line. Hazrath Shah Ali 5 popularly called Hazrath Kale Sahib 
the name was probably given to him on account of his dark complexion. 
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Tomb of the saint smaller scale of his ancestors mausoleum. The 


tomb is built on a platform measuring 153 feet north to south and 144 feet 
east to west the base of the building which is square in plan measuring 51 
feet 10 inches on each side externally and the walls rise to a height of 39 
feet 8 inches and at their top are surmounted by a parapet 4 feet 9 inches 
high the circumference of the dome which is 142 feet 6 inches above the 
roof level shows a fine sense of proportion as the dome does not look top 
heavy in relation to the dimensions of its base the face of the building is 
decorated with medallions and floral designs carved in plaster and 
arranged in the spandrels of the arches. The doorway is adorned with 
encaustic tiles their colours being yellow, green and blue. 

The inside decoration of the tomb has a square plan at the floor 
level it measures 34 feet 11 inches on each side but higher it becomes 
first octagonal owing to the squiches built at the corners and after wards 
sixteen sided on account of niches constructed below the circular rim of 
the dome the walls of the interior of the tomb are decorated with stucco¬ 
work representing various motifs among which the chain and pendant 
design may also be noticed in the middle of the hall, there are three 
graves the centered one being that of Shah Ali himself with that of his son 
on the right while the grave on the left is that of his grandson over the 
door way of the tomb an inscribed tablet is fixed into the wall which 
gives as the date of the demise of Shah Ali and the building of the 
sepulcher wherein he rests in peace. The general architectural effect of 
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the building is one of massiveness in the structural parts combined with a 
love of detail in its decorative features. (Ep ig. i n d.M OS / 1927-28 p-31) & (G.Yazdam, p-i 87 ). 

Hazrath Shah Abul Hasan: (died 1089.H/ 1678 A.D): 

Hazrath Shah Abul Hasan belonged to the chisthiya order of Sufis 
tombs is situated at the south east of the Hazrath Shah Ali tomb. The 
tomb is comparatively small its base measures 24 feet 6 inches on each 
side externally. The walls rise to a height of 19 feet 2 inches above the 
platform and at their top they have a parapet which is 2 feet 2 inches high 
the facade of the building is adorned with stucco-work and arches 
outlined on the walls an inscription is carved above the doorway of the 
tomb. This consists of three lines of Persian verses written in Naskh 
characters of an ornamental type the interior of the tomb is square in plan 
and measures 16 feet 5 inches on each side there are three graves one of 
which is that of Shah Abul Hasan and the other two are of members of his 
family the building is crowned by shapely dome which has a 
circumference of 62 feet. 

There are several tombs of the descendants and disciples of Shah 
Ali and Shah Abul Hasan on the platform. ( i b id, P- 188 ). 

Mosques: 

1. Sheikh Roza Mosque : (14 th century A.D). 

Sheikh Roza mosque is situated in the court yard of H.Sirajuddin 
Junaidi dargha. On western side of the dargha. Mosque building 
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associated structure with graves and dargha and mosque consists of a 
big rectangular prayer hall it has three arched openings of uniform size 
at the faqade on the east. It is located on an elevated plinth. The 
measures 400 Sq.mts. 

The side walls on the north south and west are adorned with arches. 
The prayer hall is divided into three compartments the niche of the 
western central wall is meant for prayer i.e., qibla it measures 5.2 mts. 
The extended part of the back central wall is called simla.(M.s.Munshi,p-25). 

2. Afzal Khan Mosque: 

Afzal Khan mosque is situated in the court yard of H.Khaja Bande 
Nawaz darga towards north south orientation of the dargha (western 
side.) 

The mosque is located on an elevated plinth. It is approached by a 
flight of steps on two sides at the eastern face of the mosque the 
middle part of the staircase has a chamber. 

The walls are adorned with arches of equal size at the interior. At 
the corners of the mosque are four massive and high pillars of the 
minarets octagonal in shape, the western central hall has an arch for 
prayer i.e., qibla, it has simla at the back western wall over the arches 
and the corners arches are formed in octagonal form. Over the base of 
the octagonal form is a circular wall which is capped by a 
hemispherical dome. 
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The walls of the arched doors are plain but around the top wall of 
the arches are chajjas supported with brackets. The exterior dome has 
four minarets at the corners and in between them are arched heads. 
The graves of the dome in the corners are decoration the pillars of the 
minarets are elongated and are capped with fluted smaller domes. The 
parapet has leaf like arches and minarets on four corners. (E.s.Markimger, 

1981-Delhi, P-127). 

3. Alamgir Mosque: 1703 A.D: 

The mosque of Alamgir building situated inside of the Hazrath 
Khwaja Banda Nawaz dargha of Gulbarga towards north southern side 
of the dargha (eastern side) 

The building has a square shape it was constructed during the 
period of Mughal Empire Aurangzeb therefore fort name Alamgir 
mosque has a hall and five arched openings the hall is divided into 15 
days of equal size and they spring with flat domes at the top the arch 
of the door is over capped with two more arches at the middle on the 
top of the arch is a decorative pattern of smaller niches there are 
circular decorative medallions at the sides of the first arch in between 
the medallions is a floral decoration. (M.s.Munshi, p- 50 ). 

1. Mosque of Abul Faid Dargha: 

The north west of the dargha there is a small mosque with a single 
hall measuring 24 feet 5 inches in length and 12 feet in width the hall 
has three arched openings towards the court the dimensions of the 
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latter being insignificant the span of each of these arches is 6 feet 3 
inches and height up to the apex 7 feet 10 inches how that mosque is 
extended in new dimension. (G.Yazdani, p-i 86 ). 

2. Mosque Inside the Dargha of Hazrath Shah Ali: 

West ward of the shrine Shah Ali which was apparently built for 
prayers as an adjunct to Shah Ali’s tomb the building comprises a 
double hall measuring 29 feet in length and 21 feet 1 inch in width the 
hall has three arches opening on the court in front the span of each of 
these arches being uniformly 7 feet 8 inches and their height up to the 
apex 9 feet 2 inches the ceiling of the hall a vaulted being divided in to 
six compartments by arches built across the inner and outer apartment 
of the hall the font wall of the mosque rises 13 feet 7 inches above the 
floor and is surmounted by a parapet the height of which above the 
Chhajja is 4 feet 3 inches (Supra, P-186-7)&(YazdaniP-188). 

3. Mosque In the Courtyard of H.Shaikh Badruddin Qadiri Dargha: 

The Mosque connected with the tomb is situated to the west of the 
latter the plan of the mosque comprises a prayer hall with a platform 
in front of it the platform measures 27 feet 10 inches north to south 
and 11 feet 10 inches east to west and raises 1 foot 10 inches above 
the surrounding land. The floor of the prayer hall is 1 feet higher still 
and the inner dimension are length 22 feet 5 inches width 20 feet 6 
inches the plan being almost square. The ceiling is vaulted comprising 
a single dome with stalactites of cut plaster work at the corners the 
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front wall of the mosque has three arches opening on the platform. 
The middle arch is larger in dimensions than the two at the sides the 
span of the middle arch is 8 feet 5 inches while the span of the side 
arches is only 3 feet 2 inches while the height up to the apex 8 feet 9 
inches while the span of the arches is only 3 feet 2 inches with a 
height of 5 feet 10 inches. The front wall of the mosque rises to a 
height of 15 feet 9 inches up to the chajja and above that is a parapet 3 
feet high, (ibid, p- 200 ). 

4. Mosque Inside the Dargha of H.Makhadum Qadiri:(i7 ,h century A.D) 

Mosque situated the north-east side of the shrine mosque the 
faqade of which is lavishly decorated with stucco-work. The plan of 
the mosque comprises a prayer hall with three arches facing the east 
and a low platform in front. The platform measures 43 feet 6 inches 
north to south and 32 feet 7 inches east to west. The floor of the prayer 
hall is 1 foot 4 inches higher than the platform and measures 31 feet 5 
inches in length and 19 feet 10 inches in width, the ceiling of the hall 
is vaulted and divided into three compartments the middle one of 
which has a dome rising above the roof of the building. The spandrels 
of the arches and the portion of the wall below the chhajja are richly 
decorated with medallions and floral designs worked out in plaster the 
parapet above the front wall of the mosque in considerably damaged 
through climatic condition. 

The minarets of the mosque have a grace full form and they rise 36 
feet 5 inches above the base of their pedestals. The galleries which 
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project from the body of the shafts have crumbled very much and the 
plaster of the minarets has also peeled off in several places. But the 
portions of the decorative work which are intact give a fair idea of its 
pristine beauty in the forecourt of the mosque there are three platforms 
carrying tombs and also a large number of ordinary graves. (ibid, p-202). 

5. Mosque Inside the Dargha of H.Sayyid-Ur-Sadat: 

Towards the south-west of the saints tomb is a mosque which is 
connected with shrine it comprises a single hall measuring 22 feet 9 
inches by 13 feet 2 inches the mosque has three arched openings of 
uniform size towards the east the span of these arches is 5 feet and 
their height up to the apex 7 feet 8 inches the ceiling is vaulted but 
divided into three dish shaped compartments by arches built across the 
width of the prayer hall. ( ibid, p-209). 

6. Mosque Inside the courtyard of H.Khalilullah Dargha of 
Chaukhandi:(15 th century A.D) 

The small mosque near the first flight of steps towards the west it 
consist of a prayer hall with a court in front of it, the prayer hall 
measures 22 feet 2 inches in length and 8 feet 2 inches in bredth. The 
ceiling is divided into three compartments each comprising a vault. 
There are three arched openings towards the east adjoining the prayer 
hall of the mosque towards the south there is another hall measuring 
15 feet 4 inches by 8 feet 7 inches. This latter hall has two arched 
opening towards the east. The building appears to be a later addition to 
the prayer hall. ( ib id , p-i 45 ). 
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7. Sufiya Mosque in the courtyard of H. Multani Padshah Dargha: 

There is also a mosque close by to the north of the shrine which 
comprises a double hall measuring 26 feet 10 inches by 26 feet 2 
inches over both parts the arches of the hall show a marked stilt at 
their apex. Close to the shrine of Multani Padshah are the Sufiya 
school, Sufiya Mosque, Sufiya Arch although none of them possesses 
any special architectural beauty yet these buildings are reminiscent of 
the time, when Bidar was a great center of religious learning. 

An enclosure attached to the mosque towards the south contains 
the tomb of H. Ibrahim Multani the father of the saint. (Ibid> P10 9 ). 

8. Barkh Wurdar Beg Mosque In the courtyard of Shah Ali Tomb: 
(17 th century A.D): 

This mosque have been constructed during the period of Mughal 
Governors in the last quarter of the seventeenth century A.D. within 
the enclosure of Shah Ali's tomb at the western end of the court is a 
mosque associated with the name of Barkhwurdar-Beg. Whose name 
is also mentioned in the inscription carved on the building. It is small 
structure comprising a prayer hall flanked with a minaret on either 
side and a paved court in front the prayer hall measuring 26 feet 7 
inches by 15 feet 2 inches and has three arches opening on the court. 
The span of each of these arches is 7 feet 3 inches and its height up to 
the apex 8 feet 5 inches. Hence they look rather squat. The ceiling is 
divided in to three shallow vaults by arches built across the width of 
the hall, the minarets are slender in form and crowned with orbs. They 
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rise only 25 feet above the floor. The height of the facade of the 
building including the parapet is 17 feet 1 inch. The mosque makes no 
pretension to architectural merit. (E P i g , m, mos, 1927 - 8 , p-35-6) & (G.Yazdani p-i 98 ). 

Khanqahs: 

As Sufism become a popular movement organized brotherhoods of 
mendicants (Faqir, Arabic, Darwish, Persian) appeared the tradition of 
erecting the Khankha (Monastery) for the Muslims saints of the period 
appeared only in the early phase of the Bahamanis of Gulbarga. The 
Khankhas are rare in the place only one Khankha was built by Feroz Shah 
of the Bahamani of Gulbarga. 

The situations is quite difference in Bidar no outstanding religious 
personality dominated the religious climate here as Gisudaraz did in 
Gulbarga, and yet Bidar appears to have been flourishing centre of the 
chishti order of Sufis from the 15 th to the 17 th century A.D. the Khankha 
of Hazrath Abul Faid was the first and perhaps the most important of 
those in Bidar. 

During the Bahamani period the most well known chishti khankha 
which played a dominant role in the spiritual, social, and political spheres 
of Muslim life in the Deccan. 

1. Khankha of Hazrath Khaja Banda Nawaz:(14 th Century A.D): 

Khankha of H.Khaja Banda Nawaz was built by sultan Firoz Shah 
Bahamani, near the fort and Shahbazar Naka’s of Gulbarga. 
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But the chishti saints i.e., Hazrath Khaja Banda Nawaz Gesudaraz 
used the word Jamat Khanah (House of congregation) instead of 
Khankha, which was used in the Deccan. The main aim of the 
establishment of Jama’at Khanah to inculcate a community spirit 
among Sufi’s and to build up the moral and spiritual culture of the 
people. Hospitality was the most significant aspect of all chishti saints. 
The Jamaat Khana was open to all rich and poor without any 
distinction. This element of chishti ideology attracted caste ridden 
Hindus, including Hindu Yogi’s to the chishti Jamaat Khanah this fact 
is corroborated Vis-a-vis Gesudaraz’s Jamaat at Khanah as well which 
attracted all classes of people including Hindus. Jawami al-Kilam 
records that gesudaraz held long arguments with Hindu Yogis and 
successfully convinced them on different issues. (K.A.Nizami some Aspects, p- 

205-210)(Aziz Ahmad, P-135)(the Bahamani Sufi P-60). 

The Khankha has a big hall supported by different pillars and has 
small room at one end where gesudaraz used to retire and meditate it 
also a courtyard surrounded by a boundary wall. (T he Bahamani Sufi, p- 60 ). 

Khankha consists of a rectangular hall and measuring 70 feet north 
to south the fapade has fine arched openings of uniform size one of 
them is closed. The chajja is resting over the arches with plan stone 
brackets. The parapet is 2 feet height the hall of the Khankha has 
vaulted roof and is divided ten bags with shallow domes. (G.Yaxani 

.(G.Yazdani, Nizam Dominion, 1347-49, 1943- P-2). 
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2. Khanakha/ monastery of H. Shah Abul Faid: 15 th century A.D 

Bidar city has several monasteries during Bahamani period where 
in the descendants of the saints who exercised considerable influence 
on the kings of Bidar reside and are supposed to impart religious 
teaching according to the doctrine of the special order of dervishes to 
which they belong. Among these the monastery H. Abul Faid is the 
most important it is situated on the right side of the road when 
proceeding from the chaubara to the Mangalpet Darwaza. 

The saint who was born in 811.FI/ 1408 A.D and passed away in 
879.H/1474 A.D. was a contemporary of Ahmad Shah Al-Wali, 
Alauddin Ahmad Humayun and Nizam Shah Bahamani, these kings 
had great respect for the saint and there are sanads in the possession of 
the present sajjada which show that he was addressed by them in the 
term of the highest reverence. 

The monastery has a large enclosure the eastern western and 
southern walls of which are old the approach is through an arched 
gateway the posts and the arched head of the gateway are of polished 
black stone and carved in the Bahamani style. The main building 
within the enclosure comprises a hall with some rooms attached to it. 
The style of the hall and the rooms has been altered considerably 
during the repairs carried out from time to time at the instance of the 
Sajjadas according to their tastes and requirements. (G.Yazdani, p-109 & 

E.S.Marklinger, P-43). 
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3. The Khankha of Shah Wali Ullah-al-Hussaini: 


Shah Wali Ullah-al-Hussaini a descendant of Shah Abul Faid and 
Son-in-law of the Bijapur Governor Sidi Marjan Ibrahim Adil Shah II 
made Bidar a dependency of Bijapur in 1619 and the Khankha 
probably belongs to the first half of the 17 th Century, Since Bidar was 
annexed to the Mughal Empire in 1656.A.D. 

The Khankha situated from the Choubara-Mangalpet road a street 
branches towards the north almost opposite the Khankha of Shah Abul 
Faid and after proceeding a few steps in that street the Khankha of 
Shah Wali Ullah is reached. The main building in the monastery 
comprises a spacious hall which is divided into two aisles in its depth- 
the hall has three arched openings towards the court the arches of the 
openings are rather wide in relation to their height the span of the 
arches is 10 feet 11 inches and their height up to the apex 12 feet 6 
inches. The arch heads are supported by masonry pillars. This 
although quite massive rise only 4 feet 6 inches above the floor the 
architectural effect of the building is therefore somewhat heavy. The 
main hall has rooms built in its sides towards the east and west and 
also a small room in its back which is technically styled the Shah- 
Nishan or the room for the retirement of the saint. (E.s.Markiin g er, p-43 & 

G.Yazdani, P-110). 

4. The Khankha of Shah Ali Hussain Qutb, II (16 th century A.D): 

The building is in a decayed condition but may be visited from the 
Khankha of Shah Wali Ullah-al-Hussaini, since it is situated close to 
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the latter. It has an enclosure built of trap masonry with an arched 
gateway towards the street. The roof and the walls of the main hall of 
the monastery have fallen down, but a colonnade along its western wal 
is still intact. The gateway has a parapet of the trefoil design of the 
later Bahamani or Baridi style, and its fay ad e is further decorated with 
plaster work (G . Y azadam, p-iio). 

5. The Great/ Bari Khankha of Mahbub Subhani: 

Bidar was also an important centre of the Qadiri order at least three 
Khankhas may be associated with this order of Sufi, the first Bari 
Khankha of Mahbub Subhani the second is chhoti (small) Khankha of 
Mahbub Subhani third is the Khankha of Makdhum Qadiri. 

Mahbub Subhani meaning the chosen one of the Holy God is the 
epithet applied to H.Shaikh Abdul Qadir Gilani by the devotees of his 
order. The Bari Khankha is may be approached either from the road 
which branches from the Madrasa fort main road towards the east. 

The monastery has several buildings inside its enclosure among 
which a mosque is interesting because its parapet consists of 
overlapping arches of pleasing feature of the Bahamani style. The 
turrets are slender and crowned with orbs but they seem to have been 
built at a later period perhaps during some repair of the mosque the 
prayer hall has three arched openings towards the east which are of 
uniform dimensions. The span of their arches being 7 feet is inches 
and the height up to the apex 10 feet 7 inches. The prayer hall 
measures 28 feet 11 inches in length and 18 feet 9 inches in depth and 
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has a vaulted ceiling divided in to three compartments. (E.s.Markiinger, p-45) 

& (G.Yazdani, P-111). 

6. The Chhoti/Small Khankha of Mahbub Subhani: (1644.5 A.D): 

The Khankha is situated in the same locality in which the Bari 
Khankha is found the distance between the two being some 100 yards 
the Khankha has an inscription on its gate which mentions that name 
of its builder as Firoz Khan. There is another inscription on the 
mosque within the monastery enclosure which contains the date 
1067.F1/ 1659 A.D and the name Ahmad Khan Kheshgi, Bidar was 
annexed to the Mughal Empire in 1656A.D and as the Kheshgi 
Afghans played an important role in the army of the kings of this 
dynasty and Kheshgi was one of the officers who were left by 
Aurangzeb at Bidar after his conquest of the town. 

The plan of the monastery comprises a gateway a mosque and an 
assembly hall with a court in front of it the gateway has a covered 
passage in the middle and a vaulted room on either side towards the 
east and west these rooms are of uniform dimensions measuring 26 
feet 3 inches in length and 14 feet in width. The court has a cistern of 
near design with margins of polished black stone. The assembly hall 
measuring 48 feet 8 inches on length externally which measurement 
covers also the width of the rooms built on either side of the hall 
towards the east and west there is also a chamber, built at the back of 
the hall to house the relics of the monastery. (E pig, m, mos/ 1931-2 p, 27 - 8 ) & 

(E.S.Marklinger, P-45). 
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7. The Khankha of Makhdum Qadiri: (16 th Century A.D). 

The Khankha probably was built in the 16 th century during the life 
time of Multani padshah for Mukhdum Qadiri his eldest son. The 
monastery is situated near chhoti khanqah of Mahbub Subhani the 
monastery has several buildings within its enclosure among which the 
main block compresses a double hall with five arched openings 
towards the court, the hall has also a small room its back for keeping 
the relics the turrets on the roof of the hall have a fanciful appearance 
but they are modern. (E.S.Marklinger, P-45) & (G.Yazdani, P-112). 

8. The Khankha of H. Minnat Ullah-Bi-Sahiba:(15 th century A.D). 

H.Minnat Ullah-Bi-Sahib’s sister of H.Abul Faid the original 
Khankha is believed to have been founded by Yod Allah Shah a 
spiritual guide of Sultan Allauddin Shah Bahamani interest in the 
Khankha obviously remained strong because it was renovated by Min 
Allah Shah son of Wali-Allah Shah in 1696. When Bidar had long 
been a part of Aurangzeb’s Empire. 

Khankha is situated towards the north west of Khankha of 
Makhdum Qadiri. Some parts of the enclosure of the monastery are 
old and inside there is a room the arched fagade of which is carved in 
the Bahamani style in the back wall of the room is fixed a blank stone 
tablet with an inscription carved on it original monastery was built by 
Yadullah bu it was later renovated by Min Allah Shah son of Wali 
Ullah Shah in FI. 1108/ 1696.A.D. (ibid,p- 43 )&(ibid,p- 113 ). 
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SAM A KHAN A/ MUSICAL HALL: 


Sama khana was a separate building or Hall for Sufi Music or 
Qawwali so G.Yazadani mention in the his book cald Bidar its history 
and monuments about sama khana of hazrathAbul faid. 

Adjoing the enclosure wall of the shrine towards the south is a 
sama khana or musical hall. Which although a separate building forms an 
important adjunct to the shrine the plan of the sma khana consists of an 
open court 178 feet by 72 feet a platform 65 feet 10 inches by 22 feet and 
a double hall with rooms on either side of it. The double hall measures 65 
feet 10 inches in length, east to west and 26 feet in width north to south it 
has five arched openings towards the court the hall is used for qawwali 
(singing) for dervishes and the general public on ceremonial occasions. 

(G.Yazdani P-186). 

ARCHITECTURAL ELEMENTS: 

Tombs: 

When the Muslims invaded India in 1192 A.D all parts of the 
Islamic world already had some mausolea the earlier proscription against 
memorial structures surrounding graves had subsided and the invaders 
thus easily introduced tomb construction in to India. 

In India a Muslim tomb usually consist of single domed chamber in 
the centre of which is the cenotaph under Neath is the mortuary chamber 
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maqbara with the grave (Qaber) in the middle in small tombs a nich 
mihrab in the middle of the western wall marks the direction of Mecca. 

The earliest tombs of the Bahamani sultan in Gulbarga the tomb of 
Hasan Gangu and Muhammad Shah I., located near the southern gate of 
the Gulbarga for are square with thick slopping walls low flat domes and 
corner finials guldasta. 

The tomb of H.Gesudaraz the chishti saint is a two storeyed faqade 
and this mode/ tombs became very popular in 15 th century A.D. 

The Bahmani Sultans experimented with memorial structures of 
other shape the chaukhandi of H. Khalil Allah the son of great Kirmani 
sufi saint H.Nimat Allah who settled and was buried in Bidar has an 
octagonal plan each side of the octagon is 6.7 mtr., width and over 
15.54Mtr. in height. There are two storey of recessed arches on each side 
of the octagon. The undomed octagonal structure. However is just a 
shell around the square tomb of the saint in the interior (History of south India p- 

183). 

Mosques: 

A mosque is primarily a religious building for the performance of 
daily prayers one of the five pillars of Islam it thus most important 
building for Muslims a mosque usually has a large open court and four 
sides surrounded by arcades offering protection from the sun the one on 
the side facing Mecca of greater depth in the middle of the wall facing 


205 



Mecca the qibla there is niche or mihrab indicating the direction of 
prayer. 

The Gulbarga fort mosque was not followed elsewhere in India 
was the fact that it did not confirm to the traditional model of a mosque 
seems possibly more logical in actual fact, the coverd mosque may 
simply have been unsuitable for the mild winters and extremely hot 
summers since a roof restricts the circulation of Air. Whatever the reason 
for the abandonment of the plan. The Gulbarga fort mosque is an 

example of foreign idea. (G.Yazdani - Islamic culture, 1928 P-17). 

Minarets: 

Western Islamic countries minarets are used for the call to prayer. 
But eastern Islamic countries minarets are use for symbols of Islam. 
Minarets or minara are usually free standing and cylindrical with or 
without a square or polygonal lower course often they have balconies. 

In north India there is only one minara of the free standing 
cylindrical type. The famous Qutub minar in Delhi. However it is 
possible that others were attached to same pathan mosques. 

In 14 th and 15 th century Gulbarga no minarets of any kind were 
constructed in Bidar there are also no minarets except the cylindrical 
tower which flanks the facade of the Madarasa of Muhammad Gawan. 
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Yousuf Adil Shahi founder of Adil Shahi dynasty begun 
constructing tall minarets which flank entrance portals and facade walls. 
A particularly pious ruler Yusuf it seems was mainly concerned in 
enriching the shrines of saints in the early 16 th century he built minarets 
to decorate the main gate of the Dargha, H. Siraj Din Junaidi of Shaikh-e- 
Rowda Gulbarga, and the house of H.Gesudaraz Gulbarga.(The origin 
and history of the minarets J.of the American oriental society.(1909-10) 
P-132,54 by R.J.H. Gotteil). 

The minarets of a mosque have generally had three purposes. 

1. To serve as towers to call the faithful prayer. 

2. To act as symbols of Islam. 

3. To serve a buttresses to hold the thrust of the arches built in 
front of the mosque. 

Finials/ Guldasta: 

Islamic monuments in India from the earliest time have had finials 
or guldasta at the four comers of the roof during 14 th century A.D Tuglak 
monuments in Delhi and are continually employed by the Bahamani 
sultans of Gulbarga and Bidar. The usual form of the early guldasta a 
domed fluted one storeyed turret such as may be seen on the tomb of 
Hasan Gangu. Shah Bazaar mosque, Gulbarga the tomb of Muhammad 
Shah Bahmani-II, the tomb of Feroz Shah Bahmani the Jami Masjid 
Gulbarga has several more ornate finials on the roof. 
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The first half of the 15 th century in Gulbarga as may be seen on the 
Dargha of Hazrath Banda Nawaz Gesudaraz where for the first time a two 
storeyed guldasta appears in Bidar the Bahmani sultans continued to 
decorate their tomb roof with finials the tomb of Ahmad has eight two 
storeyed finials on the corners and around the dome with three decorative 
arches carved in to each side of both storeys. (E.s.Markiin g er, p- 59 ). 

Arches: 

The arches are provided usually at the gates as well as on the walls 
both exterior and interior of the mosque or dargha. 

The earliest arches in Gulbarga spring form very high piers and 
have narrow spans there may be found in the shah Bazaar mosque the 
Jami Masjid central. The early royal tombs and the connecting arch ways 
of the tomb of Firoz Shah Bahamani there arches have been called slim 

(G.Yazdani- The Great mosque of Gulbarga Islamic Culture 1928, P-20). 

During the reign of Alauddin Shah Bahamani the Idea of arches 
springing from piers is forgotten in Bidar and a truly well proportioned 
arch closely the new shaped arch is first noted on the central entrance of 
the tomb of Ahmad Shah Bahamani. The Dargha of Shah Khaleel Ullah 
Chaukhandi, the madarasa of Muhammad Gawan. When power passed in 
to the hands of the Baridi Sultans the same arch is evident on the tomb of 
Amir, Ali Barid, Ibrahim Barid and Qasim Barid. (G.Yazdani- The Great mosque of 

Gulbarga Islamic Culture January 1928, P-20). & Arthur Pope Servey of Persian art London-1939-Vol-IV). 
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Roof Decoration: 


Monuments three of Gulbarga curious masonry structures may be 
seen on the roof there is one on the Jami Masjid Gulbarga. A screen of 
three arches decorates the east side of the roof of the Langar ki Masjid. 
While on the west side over the gate way leading in to the sheikh rawda 
of H. Sirajuddin Junaidi there is a masonry addition which looks like a 
small double tomb on top of the entrance. 

Chhatris: 

The canopy shaped finials or chhatris were frequently used by the 
Bahmani and Adil Shahi Sultans to decorate the roofs of mosques and 
tombs. 

The first monument in the Deccan to have Chhatris is the chor 
gumbad Gulbarga. Where the usual guldasta is replaced by four small 
canopy shaped finials one at each corner of the roof in Bidar the first 
example is on a mosque near the Dhulan Darwaz which has chhatris over 
the corner piers the second example is the Kali Masjid where the chhatris 
are on the roof over the Mihrab instead of the usual dome. 

In the latter half of the 16 th century the Adil Shahi’s begun to build 
small canopy shaped roof decorations. 

Graves: 

Graves are several types placed either in the tombs or Darghas the 
graves can be divided as royal graves saints graves children grave and 
others graves called Mazars these Mazars are usually made out of black 
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and red stones the Mazars of males have semi circular form at the top but 
flat form for the females but the children graves are usually small size. 

Chhajjas: 

The chhajjas are erected over the arches of facade of tombs or 
darghas or mosques or gates. The chhajjas may be classified in to two 
types they are 1) bracket in the form of a trunk of an elephant 2) kapita 
cornice like capital form. 

The bracket type of chhajja can be seen in kamal masjid, langer ki 
masjid etc., this type of bracket is in the form of trunk of an elephant 
holding the weight of the chhajja. 

The second kapita or cornice can be seen in sheikh rawza mosque. 
Afzal Khan’s mosque inside the dargha of H.Bandanawaz Gesudaraz. In 
Bidar the small mosque outside the entrance gateway of the chawkhandi. 

During 16 th century Adil Shahi sultanate chhajja were used on the 
Kali masjid of Bidar (M .s.Munshi p-3ip. 

Domes: 

All the domes built in the Deccan up to the last quarter of the 14 th 
century are similar to those built in Delhi under Feroz Shah Tuglak. They 
are flat usually standing on octagonal plinths and often barely visible 
behind the cresting and portal there Pathan domes were considered of 
indigenous origin. 

The domes are mainly classified in three types those are: 

1. Single dome. 

2. Double domes. 
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3. Multiple domes. 

1. Single dome: 

The Shah Bazaar mosque gateway and the tomb in the dargha of 
Mujarrat Kamal there are domes are all on octagonal plinths 
usually with their own cresting there are in single domes. 

2. Double domes: 

Domes are rarely used before the time of Mughals in Deccan only 
two monuments which may have this type of dome. The dome of 
the Jami Masjid Naldurga and the tomb of Afzal Khan is Afzalpur 
might also have double domes. 

3. Multiple Domes: 

This type of domes are quite common in 14 th century Gulbarga and 
may have appeared in this part of India. 

The first instance of domes on a roof of a monument is on the Shah 
Bazaar mosque the next monuments which make use of multiple dome is 
the Jami Masjid Gulbarga the third is multiple doming is on the mosque 
attached to the dargha of Mujarrd Kamal. (K.A.C. Cresewell Persian Domes. Burlington 
Magazine- Vol.26 February 1915. P-97). 

Vaults: 

Domes in Deccan are nearly all roofs of domical (single dome) not 
external shells covering both the vault roof and an empty inner space 
(double dome) the Deccan architects pierced windows to allow light in 
the drum of the dome of only two monuments the Jami Masjid Gulbarga 
and Jami Masjid Bijapur. (E . S . Mar kiin ger p-77). 
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Squinches: 

The squinches are provided at the corners at the lower level of the 
domes usually supporting the weight of the domes either in mosques or 
tombs or darghas as early as the beginning of the 14 th century A.D., the 
use of the squinch was always popular in tomb construction in the 
Deccan, all the early royal tombs in Gulbarga the Jami Masjid in 
Gulbarga has a particularly interesting tri-lobed squinch. 

The tomb of Ahmed Shah Bahamani in Bidar use of squinches to 
convert the square in to an octagon however since the dome finally rests 
on a twenty four sided figure totally sub missed in the darkness of the 

tomb. (Arther Pope- Survey of Persian Art Vol.n, London-1939, P-1293). 

Mihrabs/Nich: 

Every Muslim structure for religious activities has a Mihrab 
directed towards Mecca, i.e., interior western wall of some mosque and 
the dargha brings out several decorative motifs like the calligraphy 
writing of holy verses of the Quran. 

The Mihrab it is the most important single elements of a religious 
monuments and has many symbolic values attached to it the mihrab is 
generally composed of a printed arch borne on colonetties framing a nich 
border on three sides by inscriptions or ornaments bands. 

The Jami Masjid Gulbarga where the mihrab is composed of a 
trefoil arch flanked by decorative Indian pillars which frame a pentagonal 
recessed niche the entire mihrab is set within an arched frame a 
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pentagonal recessed niche the entire mihrab is set within an arched frame 
the upper part of which has a small window. 

The mihrabs of mosques and tombs of Bidar do not differ greatly 
from those of Gulbarga most are pentagonal in plan as were the mihrabs 

of Gulbarga. (K.A.C. Creswell Early Muslim Architecture, Oxford Vol.D, P-197 & 217- 1950.) 

Portals: 

The early 15 th century monumental gateways were conceived 
differently in the Deccan in Gulbarga. The first such portal belongs to the 
dargha of Gesudarz. But others may follow the same plan with minor 
variations such as the gateway to the dargha of the H. Khaleel Allah the 
Chaukhandi near Bidar & Takht-i-Kirmani & the gate way to the mosque 

attached to the tomb of Ali Baridi (Percy Brown-Indian Architecture Islamic Period Bombay, 
1968 P-77). 

Ceilings: 

The ceilings of the domes have variety of features the ceiling of the 
pavilion dome of the great mosque in the fort has lotus decoration filled 
with colour point the ceiling of Feroz Shah tomb has concave flutings 
with intricative work as well as leave and medelions on the western 
chamber. The ceiling of the dome of chor gumbad has lotus decorations 
filled with point and the ceilings of the vaulted roofs at Hirapur and 
Sultanpur mosques have lotus decoration at the centre and chain drops 

(Percy Brown, P-05). 
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CHAPTER-V 

SUFI SAMA / MUSIC / QAWWALI 

1. INTRODUCTION: 

Qawwali is a recognized musical genre in the Indian subcontinent. 
It shares general traits with the light classical music of north India. But 
has unique characteristics related to its religious functions. The term 
Qawwali itself applies both to the musical genre and to the occasion of its 
performance the devotional assembly of Islamic mysticism or Sufism in 
India. The practice of Qawwali extends throughout Muslim centers of the 
Indian subcontinent but its roots are North India. 

All over south Asia there is Qawwali for all over South Asia there 
are Muslims where there Muslims there are Sufis and where there are 
Sufis there is Qawwali. 

Qawwali Considered as on occasion is a gathering for the purpose 
of realizing Ideals of Islamic mysticism through the ritual of listening to 
music or Sama by enhancing the message of mystical poetry and by 
providing a powerful rhythm suggesting the ceasters repetition of God’s 
name (zikr) the music of Qawwali has a religious functions to arouse 
mystical love even divine estuary the core experience of Sufism. 

The Qawwali assembly is held under the guidance of a spiritual 
leader and it attends by Sufi devotees though it is usually open to all 
comers. In listening to the songs devotees respond individually and 
spontaneously but in accordance with social and religious convention 
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expressing states of mystical love the musicians for their part structure 
their performance to activate and rein force these emotions adapting it to 
the changing needs of their listeners. 

Qawwali considered as music is a group song performed by 
Qawwals professional musicians who perform in groups led by one or 
two solo singers Qawwals presents mystical poetry in Farsi, Hindi, and 
Urdu in a fluid style of alternating solo and group passenger’s 
characterized by repetition and improvisation the vigorous drum 
accompaniment on the barrel shaped Dholak is reinforced by and 
clapping while the a small portable harmonium usually in the hands of the 
lead singer underscores the song melody A Qawwali song normally 
begins with an instrumental prelude on the harmonium than an 
introductory verse is sung as a solo recitative without drums leading 
directly into the song proper a mystical poem set to a strophic tune and 
performed by the entire group of Qawwals. 

To the Sufi participant Qawwali is a method of worship and a 
means of spiritual advancement it is also a feast for the solo to the 
performer it is mainly a musical genre with its distinct character for 
worship. To the observer finally Qawwali is above all music performed 
very obviously with continual reference to its context it is music in 
context par excellent. 

Under the guidance of spiritual leader or sheikh groups of trained 
musicians present in song a vast treasure of poems which articulate and 
evoke the gamut of mystical experience for the spiritual benefit of their 
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audience through the act of listening Sama the Sufi seeks to activate his 
link with his living spiritual guide with saints departed and ultimately 
with God at the same time in opening himself to the powerful message of 
Qawwali he hopes for a spiritual experience of intensity and immediately 
that transcends his conscious striving the music service to kindly the fame 
of his mystical love to intensity his longing for mystical union and even 
to transport him to a state of ecstasy and sustain him there to the limit of 
his spiritual capacity. 

To partake of the spiritual nourishment of Qawwali men and rarely 
women from all walks of life and seekers of nay spiritual station and 
persuasion are drawn toward the Sama ritual where it is most splendidly 
and aboundantly practiced at the shrines of the great Sufi saints of the 
past for these shrines continue to be centers of mystical teaching and 
tradition there is no Qawwali experience more vivid and per found then 
the Urs of such a saint the commemoration of his own final union with 
god on the anniversary of his death and there is no Urs more resplendent 
with Qawwali than that of the great saint Nizamuddin Auliya in Delhi 
and of his favorite disciple Amir Khusru the founding father of Qawwali 
whose verses and tunes from the core of the Sama ritual to this day. 

Introduction 

On the eve of the anniversary the pulsing drum rhythm of Qawwali 
draws the pilgrim toward the white marble dome where a group of singers 
sit on the pavement facing the entrance of the Hazrath Nizamuddin 
Auliya tomb the single voice of their leader rises from the chorus as he 
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begins a new verse from a famous Khusrau Song raising his arm in an 
evocative gesture. As he sings he continues to play the song melody on 
the small reed organ in front of him while behind him one companist 
incessantly beats out a string pattern on the double headed drum in his 
lap. All the other singers keep punctuating the rhythm with forceful 
clapping the entire group now repeats the verse a few times when once 
again the leader cuts in with a new phrase and another responsible 
exchange begins. But the song is soon brought to an end as the singers 
must take way for any other performing group their leader advances to 
the tomb there should to pay his respect to the saint and also to pick up 
the monetary offerings several listeners have placed here during the 
singing other join in the audience gathered informally on each side of the 
tomb several Sufi Sheikhs among them and the musical homage to the 
saint continues until well into the night. 

But the first formal Sama assembly takes place on the day of the 
anniversary itself early in the morning a select group of Sufis make their 
way to nearby chilla. A small stone gallery high above the river Jumna 
hallowed as a spiritual retreat from the saints lifetime against the white 
seeks covering the floor and the mostly white clothing a coloured shawl 
turban a gown clearly designates the spiritual leaders who are seated 
facing the single group of performers at this gathering other listeners fill 
the space between them leaving a central area now the first sound rises 
but not from the performers it is the presides sheikh who begins the ritual 
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with constellation from the Koran then the spiritual genealogy of the saint 
and a concluding prayer are recited. 

The signals the beginning of the Qawwali performers immediately 
the lead musician intones the obligatory Arabic hymn that introduces 
every Qawwali at Nizamuddin Auliya. A great stiring begins among the 
aviedence one by one most of them stand up and seek the assembly leader 
bowing low with extended hands to present him with an offering of 
money some Sufi disciples kneel before him or even put their haed to the 
ground other enlist a most senior person to make their offering by raising 
it to his forehead in deep respect then it is placed on the ground where it 
lies until one of the singer’s picks it up at suitable moments in the music 
indeed this collection constitutes the musicians monetary reward. 

2. ORIGIN AND BACKGROUND OF SAMA: 

ORIGIN OF SAMA: 

The Sufi saints brought music to India the I st musician who was 
permitted to sing in court of Iltutmish was Hamid-ud-din the leader of the 
Sufis a philosopher and Kazi of Delhi. 

Sultan Ala-uddin Khalji was deeply devoted to music and 
patronized the same Indian Persian and Arabic modes of music were 
brought together and his court took pride in the fact it had both Hindu and 
Muslim talents Changi Faluha Nasir Khan Bahroz and Amir Khusro were 
all masters of their subject. 
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Amir Khusro was the creater of Khariboli poetry He introduced 
Qawwali and Tarana Saparda Sazgiri. 

Nayak Gopal was a great musician of his times and he was brought 
by Allauddin Khalji to Delhi from Deccan. (v.D.Mahajanp -437 & 438 ). 

The credit of investing the Tabla and sitar goes to Amir Khusro 
and Nayak Gopal the combination of Hindu and Muslim modes created a 
new life in the sphere of music Arabic, Persian, Rages, Ziluf, Nauroz, 
Zangalla, Iraq, Yaman, Hussaini, Zila Darbari, Hejjaj Khamaj became 
great favorites with people and royal houses. 

Drupad was revived under the patronage of the courts the best 
talents were taken in to the court from both Hindus & Muslim’s their 
names were Nayak, Baksha, Bajju (Bawara), Pandvi, lohung Jurju 
Dhandi & Dalu there were a large number of Muslims in the court of 
Akbar. 

THE BACKGROUND: 

This outline sketch of Sufi ideology aims to present what Indian 
Sufis consider the silent features of Sufism whether they are part of 
classical and Sufi doctrine or the result of local Indian tradition and then 
to identify Qawwali ritual in term of this ideological frame of reference in 
its organization this outline of Indian Sufism also aims to convey the 
importance of the historical dynamic as a basic structuring principle of 
this ideology. The primary sources for this expose are Sufi informants 
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and the secondary source is the literature that best formalizes their 
ideological frame of reference. 

Accroding to the teaching of leading sheikhs and standard Sufi 
practice the ethnographic examples are limited once again to the shrine of 
Nizamuddin Auliya in order to set up tables presents the content in 
summary from correlated with Indigenous terminology. 

Indo-Sufism is rooted in the classical tradition of Islamic 
mysticism as it developed in the Arab and Persian culture area between 
the ninth and eleventh centuries and was codified in the writings of the 
major Sufi masters by the twelfth century. ( N ichoison-i 962 Arberrv- 1950 Miison- 1975 ) it 
is through the great Sufi orders which were founding during the twelfth 
and thirteenth centuries ( Tringham- 1971 ) that Sufi teaching and culture spread 
in to India. (Rizvi-1978. Schimme1-197.' : )1 . 

The silent ingredients of the Indo-Islamic mystical tradition thus 
established are a common theory of the mystical way (Tariqa) and 
elaborate verbal code to elucidate that theory a basic list of eminent 
mystics who are recognized as the founders and authoritative masters of 
Sufism and a large stock of hagiographic material. A further essential 
aspect of classical Sufism is the acsthitie element for rather than 
consisting of a common body or doctrine. The Sufi movement formed a 
complex association of imaginative and emotional attitude (Gibb- 1962 ) which 
found expression in the rid poetic traditions inspired by Sufism 
throughout the Islamic realm. 
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Sufi ideology is a response to orthodox Islam at the same time 
emanating from its very tenants thus while affirming the unity of god 
(Tauhid) and the absolute distinction between creator and created Sufism 
also assumes an inner kinship between god and man strives to bridge the 
Gulf between them through the dynamic force of love (Muhabbat) 
mystical love the central concept of Sufism was two complementary 
dimensions essential to the sphere of Sufi thought and experience. 

One comprises mans deliberate conscious striving toward god by 
following the way (Tariqa) under the direction of a spiritual guide to 
achieve stages or situations (Maqamat) of nearness to god the other 
dimension comprises ecstatic intuitive fulfillment through god’s 
illumination of man. His gift of states (ahwal or hal) of nearness leading 
ultimately to union (wisar) with god the maqam is a stage of spiritual 
attainment which is the result of the mystics personal effort and 
Endeavour whereas the Hal is a spiritual mood depending not upon the 
mystic but upon god (Arberry-1950/75) clearly distinct from each other 
both dimensions are conceptually integrated into the scheme of the Sufi 
Silsilas the spiritual chains or lineages of those who followed the way and 
received illumination from god which turn empowered them to be guides 
(Sheikh Pir) to other seekers or disciples (Murid) discipleship (bat at) 
links the devotee to this genealogy of spiritual power through is Pir to the 
great saints of the past past to Hazrath Ali-prophets Son-in-law and 
disciple then to prophet Mohammad himself and ultimately to god below 
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table outline of this spiritual hierarchy for Indian Sufism and chisthi 
lineage. 


GOD 

i 

Prophet Mohammad 

1 

HAZRAT ALI 

i 

Founder Saints of Major Orders 



r 





1 

CHIS 

1 

HITIY 

r 

SUHRAWARDI 

NAQSHABANDI 

QADRIYA 
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Another important aspect of the discipleship principle is the 
resulting relationship of spiritual brotherhood which links the disciples of 
one spiritual guide as encapsulated in the expression Pirbhayi or brother 
in Pir quite duologues in meaning to brother in Christ indeed this bond is 
considered fundamental to the concept of the Sufi community. 

Later Sufism has also come to emphasize nearness to these saints 
and their power in spatial terms at the abode of their final union with god 
that is their tomb accordingly Sufism in India (Eaton- 1978 ) as elsewhere 

(Greertz-1968) (Rapanzano-1973) haS in recent Centuries. 

Shifted its focus of orientation to saintly shrines their founder 
saints and spiritual power in this Ra-ifa phase of Sufism (Trimingham- 
1971) the devotional veneration of saints as spiritual intermediaries and 
mediators of divine benefice becomes an integral and central part of Sufi 
practice in addition to personal discipleship and lineage link. The core of 
Sufi is however experimental for in the words of the great Sufi teacher 
Al-Guzzali what is most essential to Sufism cannot be learned but can 
only be reached by immediate experience and ecstasy and inward 
transformation. 

(Quoted Nicholson-1962-29) mystical love to become the dynamic force of 
both Maqam and Hal must be cultivated spiritual and aroused 
emotionally. This is achieved through ritual or devotional practice in 
particular the reciting or recollection of God’s name (zikr) and listening 
to spiritual music (Sama) zikr the consent recollection of God (Schimmei- 
1975 : 84 ) consist of the repetition silent or voiced of divine names or 
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religious formulae its particular form and emphasis are part of the 
teaching tradition of the various Sufi orders and it is often practiced 
collectively in special gathering led by a spiritual leader. Then at shirines 
like Nizamuddin Auliya leading sheikhs may hold a weekly Haia-e-zikr (Hass- 
1917). 

While zikr is sanctioned by the Koran (Sura-33-40 and 13=38) Sama has 
always remained a theologically controversial practice because the 
mainstream of Islamic theological opinion has prohibited music as 
dangerous and unlawful although no direct prohibition of music is 
contained in the Koran (Roy choudry-1957) Nadvi-1959 Phuiarvi-1968) on the other hand 
Islamic tradition recognizes and cultivates the chanting or cant illation of 
religious texts principally the Koran itself in spite of its musical features 
particularly its pitch organization such chanting is conceived of a non 
music and termed recitation reading in Arabic as well as in other Muslim 
languages. 

In religious cant illation as in all recitation musical features are 
subordinated to the religious text and function and there by legitimized 
singing on the other hand is characterized by the presence of independent 
musical features which exist for their own sake most of all the sound of 
musical instruments indeed musical instruments are considered the hall 
mark of secular music in Urdu as in Hindi the English term music is in 
fact often used to devote instrumental accompaniment it is against this 
dual background conception of music and recitation that the practice of 
Sama listening to mystical music takes on a controversial character for 
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the traditional music for Sama has normally included the use of 
instruments particularly of percussion to reinforce the element of zikr 
repetition which is considered to be inherent in it within the Sufi 
conceptual frame work Sama is therefore not universally accepted orders 
with a more orthodox orientation like the Naqshabandiya or the 
Suharwadiya prohibit its use altogether or compromise by permitting 
mystical songs unaccompanied by instruments indeed the saint 
Nizamuddin Auliya himself as well as his spiritual descended Syed 
Muhammad Gesudaraz is known to have vacillated on the question of 
instrumental accompaniment for Sama assembly called band Sama 
(closed Sama) continues to be held where the usual instruments are silent 
(Hussaini Khusru-1970). However the mainstream of Sufi tradition in 
India accords importance to Sama as the context for a Sufis attaining 
Wajd the ecstasy of what means literally finding God. Sama in fact is no 
doubt the most widely known expression of mystical life in Islam 
(Schemmel-1975-79). 

The concept of Sama in Sufism comprises first and foremost that 
which is heard the divine message which stirs the heart to seek God (Hujweri 
- 1970 - 404 ) that message is normally assumed to consist of a poetic text 
which is set to music that is a mystical song indeed Sufism considered 
poetry to be the principal vehicle for the expression of mystical thought 
and feeling thus its musical rendering becomes the means for turning this 
expression in to a spiritual and emotional experience for the Sufi listener 
ultimately then the Sama concept is focused on the listener in accord with 
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its literal meaning (listening or audition) and on his spiritual capacity for 
receiving what he hears including all the implications of an ecstatic 
response this means that even where Sufism permits music for the 
purpose of listeners. 

3. DIFFERENCE TYPES OF SAM A: 

Sama there are four types: 

1. Mubaha: which means that they are permitted by the Shariah but 
have no religious value or significance for a good purpose it is legally 
permissible but it is used for an undesirable or an evil purpose than it 
becomes forbidden. 

2. Makrhu: it means Sama not objectionable 

3. Haram: which means Sama is objectionable. 

4. Halal: which means Sama is not only permissible but it becomes 
extremely necessary for such a person. (RahamatTarkari- P -) 

But some other scholar explains Sama there are four situation. 

First is the situation where Sama/Qawwali is held only for the sake 
of enterainment and pleasure. It is not correct, legally speaking, according 
to the Shariah or otherwise to hold that Sama is haram or forbidden only 
because it pleases the heart and one gets pleasure and happiness from it, 
for the reason that not all pleasant and pleasurable things are made haram, 
forbidden. Only those pleasurable things which contain hidden potential 
for evil are the ones that are made haram. Pleasant songs and voices of 
the birds, tasty foods, pleasant sights of natural panoramas and gardens 
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and enticing fragrance of flowers are all permissible. So it is that it is not 
haram to watch entertaining dance and listen to melodious songs to please 
our hearts. I refer to two sound traditions of prophet (pbuh) i.e., Sahih 
Ahadith to make this point clear. 

Once, on an Eid day, some Abyssinians were giving a song and 
dance performance right on the premises of the Prophet’s Mosque in 
Medinah. Bibi Aisha, r.a. narrates that the prophet asked her if she would 
like to watch it. She agreed and both she and the holy prophet watched it 
for quite a while. 

Another hadith, also by Haz. Bibi Aisha, r.a- on the day of Eid, two 
slave girls were singing with the accompaniment of duff drums, right in 
front of her and in her own apartment, when the prophet (pbuh) entered 
the house, passed by them and laid down on his bed with his face turned 
the other way. Haz. Abu Bakr r.a. also happened to enter later and chided 
them for doing such devilish things in the prophet’s own house. 
Whereupon the holy prophet urged Abu Bakr r.a. to let them do it 
because after all it was the Eid day. 

Second situation is where the listener of Sama has some 
undesirable thoughts on his mind or evil passions in his heart eg., love of 
some beautiful woman to whom he is not married and listens to Sama 
music in front of her, or in her company. It is obvious that this would 
only increase the pangs of his love or the passions for the carnal desires 
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for her. With the mind occupied with such thoughts in such a manner, 
such a Sama would be Haram. 

The third situation is the reverse of the second. 

Here, in this third situation, the heart and mind of the listener is not 
polluted with evil thoughts and passions. Instead good and praiseworthy 
thoughts and intentions for doing good prevail. In such a case Sama 
would enhance the good qualities of his heart and influence him to pursue 
his intented course of good actions e.g. (1) going for Hajj or for fulfilling 
any other obligatory duties such as Salat, etc. or (2) It could be for the 
purpose of enhancing the consciousness and acute awareness of the 
regrets of one’s own sins and transgressions so that the melancholy 
feelings will bring tears to his eyes and cause him to ask for forgivenss of 
the sins; or (3) hold Sama on festive or pleasant occasions such as 
weddings, walima feasts, Aqiqah or to celebrate occasions of return from 
journeys, etc. Sama would enhance the joys and further increase the 
enjoyment of such pleasures, resulting from the blessings and favours of 
Allah Taala. The best authority or precedent is that on occasions of the 
Holy Prophet’s return to Medinah from journeys, people of Medinah used 
to welcome him by singing songs with the accompaniment of Duff 
drums. So it is that Sama is permissible on occasions of Eid and other 
festive occasions or just for friends and relatives to get together out of 
mutual love and affection and comradeship, share food and eat together in 
order to enhance the happy moment and make the happy moments even 
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happier, more pleasant and more enjoyable in the company of the dear 


ones. 


The fourth kind of Sama/Qawwali actually derserves to be termed 
the real Sama/Qawwali. This relates to the situation where love of Allah 
Ta’ala has reached the point of an ardent love (Ishq). 

In this case, Sama is not only permissible, but it becomes 
extremely necessary for such a person. 

4. SAMA RULES OF ETIQUETTE: 

It is necessary to bear in mind that three things are essential for 
Sama/Qawwali gatherings. 

1. Time: it is not appropriate to hold Sama at a time when Salat/ 
Namaz to be offered or when is usually served, if Sama is held 
at a time when the heart is occupied with other things and other 
thoughts Sama would be ineffective and useless. 

2. Place: Should not be held on a street or through fare where 
people usually pass through or travel it should not be held in 
any dark or unpleasant place nor should it be held in the house 
of a person who is known to be a cruel and unjust person. 

3. People: it should be held in the company of people who are 
sophisticated and capable of observing the importance of the 
rules of good conduct and etiquette. If people who object to or 
believe that holding Sama is not permissible under the law or 
people of proud nature and worldly pomp and show are allowed 
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to attend then the Sama sessions are likely to be tainted by 
frequent hypocritical ecstatic outbursts and showy dance 
performances of such undesirable people. 

Imam Ghazzali Prescribes the following rules of etiquette : 

1. Sit in a seriously attentive manner by keeping the head down. 

2. Do not look at each other. 

3. Everyone should concentrate and occupy himself fully in the 
Sama. 

4. Should have no conversation during Sama. 

5. Do not distracting things don not even drink water. 

6. Do not look, gaze or hither and thither. 

7. Do not move your arms or legs unnecessarily and do not make 
any movement with a show. 

8. Sit in a position which is presented for Qaida/ Tashhahud in 
Salat. 

9. Occupy the heart and mind fully with the thought and 
remembrance of Allah. 

10. Keep yourself under control so that you do not stand up or 
move about in a voluntary manner of your own accord however 
if anybody does so under the condition that he has no control 
over himself and involuntarily (that is not of his own accord or 
volition) then others should also stand up and help him in order 
to prevent him from losing his balance and hurting himself. 
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Modem scholar like Syed Mamtaz Ali Add Some extra point. 


1. There should be no applause from the audience especially by 
way of clapping and saying “wah wah” the audience must 
appreciate the fact that the musicians might feel insulted by 
such undesirable means of expressing their appreciation for one 
must always bear in mind that the musician/Qawwals are to be 
respected because of their devotion and dedication. 

QAWWALI MUSICAL STRUCTURE: (Text Priority) 

The music must above all serve the clarification of the text both 
acoustically by making it clearly audible and structural by placing 
emphasis on the silent formal features of the poem Qawwals themselves 
usually refer to their singing as speaking (bolna) and their major concern 
is to make the words understood (bol Samjhana) both individuals and as 
poetic constructs this dual constraint fundamentally affects the musical 
parameters of duration and formal structures as well as that of acoustic 
presentation. 

The acoustic clarification of the text is achieved through 
establishing clarities as well as volume. Thus all singing is carried out at a 
high dynamic level and with strong even exaggerated enunciation of 
consonants in accordance with this requirement the ideal voice for a 
Qawwal is considered to be loud or full (bharihut moli) a voice with life, 
(jan) and strength (Zor) rather than one that is very melodious (surilla) or 
modulated (Rlajri) also important is the Qawwals ability to project by 



pronouncing correctly and clearly for additional volume the solo voice is 
reinforced by group singing both clarity and volume achieved in 
combination through the responsorial ensemble stmcture in which salient 
statements of any text unit are made by the soloist and repeated by the 
group finally group alternation permits continuous singing without 
instrumental interludes. Thus preserving what is of primary importance in 
Qawwali an uninterrupted verbal communication. 

The structural clarification of the text takes place through two 
formal dimension of Qawwali poetry. Poetic meter and poetic form 
Qawwals use the rhythmic pattern of the poem (wazan) as a guide for 
selecting a musical setting (Dhun , bandlsh , T a,-z see Batufaii p-no-35 ). Conversely they 
conceive of an existing tune as representing a particular poetic metre and 
call it a pattern tune (Pattern dhun see Masnav P-29,30). For poems with 
the same metre thus the Qawwali performer is aware that the musical 
rhythm emanates from the poetic metre (Zamin) is set musically to a tune 
(dhun)and 

Text priorty 

And put within a rhythmic frame work (thiks) appropriate to that 

tune. 

Musically the poetic metre is represented by the rhythm of the tune 
both at the level of the durational units(long-shirts etc.) and the durational 
frame work (musical metre) at the level of the durational units this means 
that the long short arrangement of Qawwali melody whether in a literal 
2:1 proportion (one long -two short) or in various say in the standar 
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rhythmic representation of Qawwali verse patterns the durational unit 
representing a short syllable is doubled in length to present a long syllable 
(if then) asymmetrical arrangements are characterized by long syllable 
units of varying duration always multiples of the short durational unit (if 
then) alternatively stress is sometimes used to mark a long syllable 
musically even though its duration may be short this occurs mainly at the 
beginning of the verse line. 

6. THE PERFORMANCE IDIOM QAWWALI MUSIC: 

(Asymmetrical representation of long-short values (Kis ko kuch) 

At the level of the durational frame work the musical metre 
represents or at least fits the structure of the poetic metre. This means that 
the long short pattern of the poetic metre is incorporated into the musical 
frame work of a compatible musical metre (Theka) in an arrangement that 
expresses the rhythmic structure of the verse, whether literally or in a 
modified form how literally the poetic metre is reclized depends mainly 
on the degree of regularity in the poetic long-short pattern but 
considerations of musical style also enter. 

As for poetic form the strophic unit of the poem determines the 
overall formal structure of the musical setting including the length 
proportion and number of sections the standard formal pattern of asthayi 
and antara sections is adapted to the formal rhyme scheme of the poem 
rhyming lines which are normally in a concluding or retrain position are 
set of the principal section of the tune. The lower-pitched asthayi which 
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musically suggests stability and conclusiveness I see above PSSI non 
rhyming lines which normally carry the poetic statement initiating a verse 
are set to the intermit lent section of the trune. Whether that be can 
asthayi an antara, or their extensions overall melodic range and contour 
are affected in particular sub divisions resulting from a caesura within the 
verse line are often expressed melodically by complementary contouring 
further more melodic movement throughout as section reflects rhythmic 
characteristics of the poetic line the most obvious musical result of such 
recurring formal features is melodic and rhythmic parallelism it serves to 
mark the points of structure between verse lines through what amounts to 
a musical end rhyme or cadence. 

Performers express the structural dominance of the poem by their 
very vocabulary indentifying formal structure and elements of Qawwali 
music by poetic rather than musical terms, even where standard musical 
terms exist and are known to them. Thus the word commonly used for 
tune section is ‘verse line’ (misra) and the refrain or last section of a 
strophe is called salient word phrase (bol) when dealing with songs in 
couplet form, qawwals prefer to call antara and asthayi sections first line, 
the higher pitched antara which musically suggests an excursion into new 
territory verses with more than two line of a verse is always an asthayi 
and the semantically most significal preceding line initial or penultimate 
is always an antara. The very opening line of a Qawwali poem is always a 
rhyming or refrain line at the same time it is the opening statement of a 
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verse requiring a conclusion musically this dualities is expressed by a 
dual setting first to the asthayi in order to mark the line as a rhyming line 
or refrain and the to the antara in order to mark the line as an opening 
statement which is to be followed by the concluding second line (also- 
rhyming) set to the asthayi tune again throughout the musical contrast 
making asthayi and antara sections serves to underscore the 
complementarily between rhyming and non rhyming lines, or statement 
and answer. 

As a final point it should be added that the form and meter of the 
poem also constrain pitch movement of Qawwali musical bid in an 
indirect way by means of their influence on musical form and duration. 
Thus the formal units of the strophe also determine the length of the 
corresponding musical unit, who (misra ula) and second line (sanimisra) 
they eve refer to singing a verse line to one or the other tune sections as 
‘saying’ (sanimisra) they first (ula bolana) and saying (it) as second (suni 
bolna). 

The clarification of text content by means of visual presentation 
needs to be mentioned here although it is marginal to the Qawwali idiom 
in every sense consisting of occasional gestures by the led singer mainly 
raising the hand to point or wave to salient text phrase. Because its 
consistent execution is seen to interfere with the spiritual purpose of 
Qawwali its practice is not standard rather it characterizes the popular 
fimi Qawwali. 
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LISTENER REQUIREMENTS: 


The Qawwali performer must be able to repeat amplify rearrange 
or even omit any part of the song text in immediate response to the 
changing requirements of his listeners. This presupposes total flexibility 
for the Qawwali music structure both as to the structural units and as to 
their manipulation accordingly the established musical section of 
Qawwali song structure to be isolated and repeated further more 
additional musical units are created as setting for text portions that may 
be need to be inserted as well as for introductory verses. 

Variation in the Choice of Sequencing: 

The presentation of this model of Qawwali music in the abstract 
represents the furthest extent to which a musical analysis can go toward 
generating a Qawwali song. At the same time the obvious short coming 
of the model. Its inability to generate even one song in the concrte 
suggests the need for a different level of enquiry what has been achieved 
so far is a musical analysis of Qawwali which provides the reader with 
the musical frame of reference by way of four musical parameters and 
identifies distinctive features by means of their functional constraints. All 
this is put together in to a grammar which can account for the structure of 
Qawwali music by way of based on the textual structure. 

But what motivates the application of these rules and thus the 
choice of musical units the actual programming of Qawwali music is not 
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contained in the grammar true there are certain rules of structure that 
govern relationship between certain musical elements for example 
different ending must be followed by different section or even between 
musical and non musical elements for example musical meter must 
represent poetic metre. But such rules only account for one structural 
element constraining another. This leaves unexplained those musical 
options or choices which are not governed by a structural in Qawwali 
music in particular a repertoire of such musical choices in central to the 
musical idiom collectively designated flexibility of structure along with 
manipulability of units it is assigned special significance as a distinctive 
feature and tied explicitly to the functional constraint of satisfying the 
changing spiritual needs of the audience. It is in dealing with this feature 
that the present musical grammar reaches its limits for this grammar can 
list the choices by which Qawwali musical structure is rendered flexible 
and its units manipulable but it cannot provide a programme for using 
those choices. The fact is that flexibility is no more than a set of options 
and manipulability no more than musical mechanics for generating 
flexibility. How to use this flexibility is not a matter of structure at all but 
of process the process of performance. 

There is no batter evidence for reinforcing this crucial point than 
the actual performance of Qawwali song in transcription example 17 
represents the beginning of two songs. Tori-Surat and Kachh Jagmag 
transcribed from two recorded performance by Meraj Ahmed 
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(performance No-1 & 2) both performance are valid rendition of Qawwali 
song and they both show the musical application of flexible structuring 
the result two irregularly patterned musical sequences based on 
structuring choices for which a purely musical rationale is apparently 
lacking indeed no qawwals performer would claim otherwise. (R.B.Qureshi p- 

72 - 73 ). 

The Sufi listener can describe his experience even the music he 
hears but it is the musician who has mastered the idiom so as to create it 
only the musician can help unlock the essence of its structure to analyze 
this musical idiom I sought guidance from the musical knowledge of the 
performer and applied it in my study of the Qawwali repertoire. The 
result is an analytical frame work consistent with the concepts of 
Hindustani classical music and also capable of encompassing those 
features which are outside the Qawwalis own musical theory but which 
are nevertheless essential to the music. A set of tables summarize my 
analysist of Qawwali musical parameters together with the corresponding 
Indigenous terms and concepts. An explanation of these terms and 
concept can be found in the Qawwali musical vocabulary appended to the 
text. 

But before it can be understood the music be heard my chosen 
repertoire of Qawwali therefore precedes the musical analysis in the form 
of fully annotated transcriptions together with the recording on the 
accompanying cassette these transcription vignettes introduce the reader 
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to the sound of Qawwali they also provide a complete musical context for 
the structural details in the analysis since all musical examples are drawn 
from this chosen repertoire. 

THE QAWWALI REPERTOIRE: 

The Songs 

Qawwali music consists essentially of songs musical setting of 
poems. The tunes (dhum Bandish tarz) of these musical settings are the 
repertoire of Qawwali music identified indeed most Qawwali tunes are 
movable and therefore fall into their own categories or overlapping with 
textual ones, for Qawwali generally and for the performers of this 
particular repertoire the Qawwal Bachche of Nizamuddin Auliya there is 
first of all a stock of standard tunes most of which are associated with 
standard poems this tune repertoire encompasses what Qawwal call old 
tunes within that general category the special settings of particular poems 
are identified by their texts but many are movable and adapted to 
different poems not movable all musical setting of ritual songs or of 
songs with a special shrine association also included in this general 
category of what Nizamuddin Auliya Qawwals call typical Qawwal tunes 
are tunes for common use that can suit any poem within a given range of 
structural features. 

In addition to the old stock repertoire there is an expending 
repertoire of what are called tunes of now a days (aj kal ki dhuneni) some 
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of them too are setting of particular poems mostly modern ones often 
there are also known by their composers usually well known Qawwals 
recordings of such newly composed songs mostly generate a new musical 
repertoire of songs mostly popular in style which also constitutes a source 
of new tunes far adapting to suitable poems Nizamuddin Auliya Qawwals 
are always on the lookout for new tunes picking them up from listening to 
performers or more really making them up all make sure of learning what 
is currently popular but differences in personal preference and training 
result in a more popular orientation is some while a strictly classical Sufi 
orientation is represented by their principal singer (Ibid _ i 9) . 

According to all Sufis in India it is Amir Khusru who set this hadis 
to music extending it with zikr like phrases in Farsi, which today are only 
partly intelligible musically the Qaul is set to version of raga Shudh 
Kalyan which the Qawwal Bachche consider authentic since the raga a 
likely to have changed over time while the Qawwali hymn tune has been 
carefully preserved and passed on in an unbroken succession of 
hereditary shrine performer’s. 

The song consists of six lines and a complete tune with asthayi and 
antara and their extension. However in this song the entire textual 
meaning is contained in the first two lines so that the remainder is rarely 
repeated more than cursorily in fact, the entire emphasis in performance 
falls one core opening statement set to the asthaye and expressed through 
every kind of repetition. A good number of alternative tune versions 
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allow the performer to create variety and structure the repetition of every 
short units somewhat large musical phrases most important, they unable 
him to raise the intensity level by raising the pich level of this low 
register asthayi tune. 

Amplifying insertions (girahs) are much used in the performance of 
the Qaul since the message of the song is so basic and its implication so 
profound for Sufism extension through insertions is normally expected, 
so that every performer at Nizamuddin Auliya has in his memory a stock 
of appropriate girahs many of which are Sufi classics in their own right 
another aspect of the extended repetition standard for this hymn is the use 
of musical improvisation Nizamuddin Auliya performers prefer melodic 
improvisation while performers elsewhere also use rhythmic 
improvisation to the Farsi syllables the version presented here is dentical 
for all Qawwal Bachche and recognized throughout of India as the one 
that most authentically represents the original by Amir Khusru. (ibid,P 22 ). 

7. QAWWALI POETIC EXPRESSION 

Beholding your canntenanct I offer myself in sacrifice(balhari) all 
the other girls saw my soiled chundar. And together they laughed at me. 
This spring time dye me chundar for me (rang do) opretect my honour 
(taj). 

These line from Tori Surat also by Amir Khusru express mystical 
love through a young woman longing to offer herself up (balhari) in utter 
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devotion depending for very existence her honor (Taj) on the beloveds 
protection. Her soiled garment covering her head and chest (chundar) 
symbolizes the human soul yearning to be renewed and immersed in the 
divine through the central metaphor of dyeing the cloth (rang do) in the 
colour of the beloved when spring comes. 

Qawwali poetry in Urdu finally represents the idiom of 
contemporary Sufi experience using the cultural lingua franca of Muslims 
all over the subcontinent based on Farsi models and using a heavily 
Persianized vocabulary. This poetry incorporates the time honored 
symbolic idiom of classical Sufism but adds to it the appeal of familiar 
expression because Urdu poetry is no more than two centuries old and his 
little direct association with Sufi saints. It has less spiritual prestige than 
either Farsi or Hindi Qawwali poetry in Urdu is characterized on one 
hand by the works of serious contemporary Sufi poets and on the other on 
extensive repertoire of popular poems composed especially for Qawwali 
singing because, Urdu predominates in Pakistan as the National 
Language. Qawwali there abounds in both types of Urdu poetry. (ibidP- 85 ). 

Arabic Poetic Expression: 

Arabic is also represented in a set of three special Qawwali songs 
that contain sayings of the prophet Mohammad called Qaul saying they 
are thus set apart in both language and form and their context is mostly 
ritual there is further more recent trend in India and Pakistan toward 
incorporating more Arabic phraseology in to Qawwali poetry. 
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Content: 


The content of Qawwali poetry corresponds to the spiritual 
requirements of Sufism Sufis and Qawwali performer identify specific 
content categories which run across all those two languages they are 
distinguished according to their focus which a general way corresponds to 
the dimension of Sufism outlined above. This does not imply that content 
categories are mutually exclusive rather they indicate the primary 
emphasis or impact of poems content and are used in this sense by both 
Sufis and Qawwals. 

Poems with a focus on spiritual links address figures of the Sufi 
hierarchy in praise or devotion including god in the hand. The prophet in 
the nait (kisi-ko-kuch repertoire No.7) and Hazrat Ali (Banifail-repertoire 
No.6) Sufi saints (Tori surat Muffisanem kachh jagmag repertoire 
No.3,4,5,) even living sheikh in the manqabat. 

Poet with a focus on a local saint express variety of associational 
links most of all devotion to the particular saint and his shrine and 
reference to its ritual practice (Kuch Jagmag repertoire No.5) such poems 
also include compositions by the saint himself (Sausar repertoire No9) by 
Nizamuddin Auliya) or by devotees (Tori Surat Repertoire No.3 by Amir 
Khusru) this is the most veriable type of Qawwali text its principal 
language is Hindi the preferred idiom for addressing unlettered devotees. 
Altogether the range and diversity of Qawwali poetry is so considerable 
the one can hardly consider it a poetic idiom collectively its origins range 
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from great Sufi saints to folk anonymity and available sources vary from 
published classics to the memory of old performers. 

But its united by its content and by the basically metaphoric quality 
of all Sufi poetry. This means that even the simplest folk idiom is 
invested with profound spiritual meaning and a single meaning can be 
carried across from one language to the other while each language serves 
to enrich all types of content. 

Poetic form: 

In its aspects of formal organization Qawwali poetry predictably is 
dominated by the classical schemes of Persian poetry. Urdu poetry 
follows Persian models directly and even Sufi poetry in Hindi shows in 
influence the prototype form in Sufi poetry is the Ghazal which is found 
in the over well coming majority of Qawwali songs. 

The poetic form of all Qawwali poetry is strophic its structural 
units are verses organized on the basis of the contrast between rhyming 
and non rhyming verse lines. Most rhyme schemes in Qawwali poetry are 
based on a consistent rhyme syllable (Qafia) which occurs throughout the 
poem and is often extended by a repeated monorhyme (Radif) this 
arrangement underlies the Ghazal form in which thematically self- 
contained couples identical in form are linked by common rhyme scheme 
the first couplet (Matla) establish the formal patter with a rhyming 
concluding line identical in structure throughout the poem the ghazal 
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form has been considered an idal vehicle for mystical 
experience(Schmmel-1975:62) the repetitive monorhyme or radif can 
serve to reiterate a central word phrase or concept in the manner of the 
zikr principle at the same time. (R.B.Quresh P.86). 

8. SUFI SHRINES AND QAWWALI: 

This section complements the discussion of the Sufi belief system 
and its poetic articulation it also encompasses it. In the sense of providing 
a socio-economic frame to reference in terms of which that ideology 
becomes operational by identifying the institution and processes which 
characterize the Indo-Muslim polity it becomes possible to show the 
dynamic by which they are related to Sufi institutions and practice 
because of the historical roots of this relationship it is necessary to 
introduce a historical perspective into this account especially since the 
somewhat marginal place which Sufism and Qawwali occupy in today’s 
Muslim society in India can in no way account for the power the 
Qawwali assembly still has as a Socio-Religious metaphor the historical 
development of Sufism within Indo-Muslim society account for the 
Social and Economy base of all Sufi institution including that of Qawwali 
while knowledge of the realities of his frame work is essential for 
participants especially performers to operate within the Qawwali 
assembly their awareness of the purely Socio-Economic and political 
implications rarely becomes manifest. 
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In the India subcontinent Sufism and with 17 Qawwali took root 
during the thirteenth century with the Socio-cultural frame work 
instituted by Muslim rule and under its patriot and protection (Ahmed 
1963 & K.A.Nizami 1957-74 Rizvi-1978) through a series of dynasties 
ruling from the eleventh to the eighteenth century Muslim rule imposed a 
centralized agrarian bureaucracy over an existing feudal economy in 
which a rigid caste system had been operating to enforce both authority 
structure and the local division of labor. This resulted in a social 
organization dominated by a ruling hierarchy of Muslim nobles and 
functionaries who derived their power and status in relation to their 
proximity to the central ruler. Local ruler enjoyed varying degree 
replicated the centralized elite structure. (Ather Ali-1966, Irfan Habib- 
1963, Spear-1970). 

Within the elite hierarchical relationship traditionally followed a 
courtier patter of submission in return for benefice these relationships 
were governed by formalized codes of behavior codec and elaborate court 
ritual. At the core of both lay the articulation of submission end 
allegiance to a superior by means of a gift or offering (Nazr) which once 
accepted entailed on obligation to confer benefice on the donor thus 
reaffirming the link between inferior and superior members of the elie 
hierarchy (Ashraf-1970) member of the Muslims elite also. 
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Validated their status and engaged in competition with one another 
by practicing conspicuous consumption and by patronizing retainers( See 
K.A. Nizami 1974, Ather 1966 Ashraf -1970). 

Essentially two types of service were patronized by this elite 
belonging to two distinctly different social strata, the lover services or 
shagird pesha (serving professions; menials) comprising specialized 
crafts, artisan, skills and personal services were provided by hereditary 
professional specialists belonging to Hindu occupational castes or, more 
often, to their equivalent Muslim convert groups characterized by an 
ascribed status and a position of economic dependence these groups 
related to the elite as in the traditional patron client or Jajmani system 
prevalent throughout traditional India. (for background wises 1936, Lewis 1956, Koienda 
1963 ). Though not strictly part of the caste system, Muslim occupational 
classes, too, were the hereditary clients serving feudal rural or urban 
patrons under fixed inter-caste like conventions of authority and 
submission (for sources dealing with Muslims see for example Eglar 
1960 Madan 1976 Ahmad 1978). 

The higher services of administration, culture religion and personal 
relationship were provided by groups drawn mainly from Muslims of 
foreign descent who generally belonged to the elite category within the 
social structure. Their relationship with patrons followed courtly 
conventions, but contained a strongly personal and arbitrary element 
which accounts for the dimension of social mobility in Muslim society 
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achieved by means of personal allegiance, what so significant here is that 
access to the centre power and resource personified in the ruling elite, 
was related to the acceptance of personal allegiance, an arbitrary 
criterion, not just to the heredity of occupational class, during the height 
of Muslim. 

Rule in the Mughal period (Sixteenth to eighteenth century) this 
courtier pattern came to dominate social relations among the elites and to 
a degree it persists to the present, briheny though universally condemned 
in recent times, can be seen as a natural concomitant of this pattern it 
represents the material link often offering between client and patron. 

As a whole traditional Muslim society in India is characterized by a 
basic division into two comprehensive social strata one comprises the 
ashrafsing Sharif) ‘noble’ or ‘well born' Muslims claiming foreign 
descent and holding political or economic power especially land it also 
includes those with some access to either the other comprises the low 
born Muslims considered to be indigenous origin and grouped into 
occupational classes or caster,(zat a term roughly equilent to the Hindi 
term for subcaste Jati but also denoting social class generally these are 
occupational groups hierarchically differentiated and separated by 
endogamy much like their Hindu counterparts whereas among the well 
born there are four categories based on genealogical or geographical 
origin these are but loosely ranked nor are they separated by strict interval 
endogamy what links the entire Muslim social structure together and 
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distinguishes it from Hindu caste society is that power both political and 
economic constitutes the primary criterion of status differentiation. 
Religion can at most play a legitimizing role in addition religious stature 
can serve to enhance social status (for perspectives on Indo-Muslim 
social structure, Ansari - 1960 Bath -1960 Dumont-1970 Ahmed-1963 
Madan-1976). 

Culturally Muslims rule was oriented initially to the Persian and 
central Asian realm of its origin but gradually a blend of foreign Islamic 
and Indigenous Indian elements came about with however clear 
superiority assigned to the former Ahmed 1964-1969 thus the court 
language and idiom of high culture was Farsi with Hindi being used only 
as a lingua frame to address the unlettered from this Urdu developed as a 
synthesis of both languages based on Hindi grammatical structure with a 
heavily personalized vocabulary by the eighteenth century Urdu became 
the Indo-Muslim elite language and lingua franca and Indigenous Indo- 
Muslim cultural traditions were well established in the arts including 

music ( see Ba iley - 1932, Saksena -1940 Ahmad -1964). 

Within this socio cultural frame work Sufism established itself in 
the Indian subcontinent along with Muslim political rule indeed it came 
to represent and legitimize that rule and in time Sufi practices and 
institutions come close to mirroring the social structural pattern of that 
rule. 
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From the beginning Sufi leaders and their spiritual descendents 
played an important role in establishing centers of mystical life for Sufi 
adepts which also served the teaching of Islam among the Non-Muslim 
population K.A.Nizami-1955, Eaton-1978. In turn the imperial rulers 
were generous in granting property endowments to such Sufi 
establishment particularly the shrines built around the graves of their 
founders four important Sufi orders were introduce into Indian during the 
thirteenth and up to sixteenth centuries along with other minor ones the 
four are chistiya the suharvardiya followed by the Naqshabandiya and the 
Qadriya Trimingham 1971, Subhan-1960, Rizvi 1978 for their origin and 
background. 

The Qawwali Occasion: 

The chistiya order is the earliest and the one spread most widely 
throughout India in fact it has in the main remained an Indian order with 
little presence outside the subcontinent established initially by Moinuddin 
Chisti at Azmeer and his immediate spiritual successor’s the chisti order 
was initially in close contact with the imperial Muslim court though some 
early chishti saints notably Nizamuddin Auliya of Delhi refused to accept 
land grants as rewards, but the general pattern of development was that 
the state supported shrine establishment both by landed endowments and 
by direct patronage through members of the elite hand in hand went the 
increasing popularity of such shrines as centers of saint veneration 


254 



attracting vast numbers of uninitiated devotees in addition to the Sufi 
attached to the saintly lineage. 

Along with this localization of Sufi practice and the concomitant 
need for the management of shrines and rituals came an expansion in the 
reckoning of Sufi lineage from the principal of purely spiritual decent to 
the inclusion of familial descent from a sounder saint Sufism simple 
adopted the socio structural principle of heredity by patrilineal descent 
prevalent throughout India Muslim society thereby according to the 
physical descendants of saints the hereditary right to control and manage 
the endowments both spiritual and material of their ancestor (Eaton-1974, 
South Indian Shrines) thus a darghs or Sufi Shrines whether endowed 
with property or not came to be controlled by a legitimate representative 
of the saint burled there whose Wright is based on familial rather than 
spiritual descent (Dehlavi-1964-Nizamuddin Auliya). 

Generally maintain the shrine the saintly representatives rely on 
service professionals who are attached to their shrine by hereditary right 
but are also subject to the control of the shrine descendants these 
normally include professionals providing menial services such as 
sweeping the shrine or cooking food which devotees wish to give away to 
the needy in the name of the saint most prominently they also include the 
Qawwali perfomiance who are indispensible to the to the performer of 
Sama assemblies as well as shrine rituals not withstanding their superior 
performance skill and service the Qawwals along with all other service 
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professionals belong to the servants of the darghs and stand in a servile or 
client relationship of dependence to the shrine descendants. 

9. THE QAWWALI CONCEPT: 

A gathering for listening and a royal court of saints. 

The concept of the Qawwali occasion in today in Indian Sufism 
comprises a layered composite of rules and conventions developed 
initially our of principles which were expanded by early saints and 
divines and adapted in accordance with changing social conditions the 
principle laid down between the eleventh and fourteenth centuries not 
only serve as a charter for this concept but they contribute to an amazing 
extent to the concepts in use today what had happened since is an 
expansion of these principles to take account of the more public context 
of India Sufism in recent centuries. 

The Qawwali occasion is concept utilized by Sufis in two 
complementary ways each equally significant for an understanding of its 
structure and each reflecting basis assumption rooted in the ideological 
and historical background of Indian Sufism the two conceptualization are 
contained in the two formal terms which Sufis apply to the Qawwali 
occasion one is the Mahfel-e-Sama or gathering for listening the other the 
Darbar-e-auliya or royal court of saints. 

Each suggests for the Qawwali occasion a conceptual structural 
frame work centered on the listener one focusing on the listener in 
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relation to the medium of performance (the music) the other focusing on 
the listener in relation to the total audience in both the performer is 
included only by implication. 

The Qawwali Occasion as Mahefil-e-Sama or Gathering for 
listening. 

As a gathering for a listening the Qawwali occasion in conceived in 
accordance with its primary purpose to serve as a context for the Sufis 
encounter with mystical experience through listening to music the focus 
here is on the individual listener and on that which he hears that is the 
medium of performance. The way in which the two are seen to inter relate 
in the process of listening is best understood as an application of certain 
fundamental Sufi premises concerning the influence of the music on the 
listener and the listener’s response to the music. 

The Qawwali medium of performance is subject to three premises 
all relating to its power over those who listen to it the first premise based 
on the primary of god’s word in the Koran and fundamental to all of 
Islam. Concerns the power of the word and extends to Qawwali poetry. 

The second premise holds that words are effectively applied 
through the power of repetition particularly rhythmic reputation as 
practiced in zikr. 

The third and the one most fundamental to the Qawwali occasion 
concern the musical rendering in which both the word and its rhythmical 
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in repetition are clothed. According to this premise musical sound (ghina 
song, music or achchhi awaz, melodious pleasing sound voice) has the 
power to stir the soul (Takrik-e-galb) and to arouse emotions of love to 
the point of ecstasy. Moreover the effect of music on the receptive 
listeners emotion is immediate for it transcends comprehension as 
attested in Sufi verse through the Qawwali occasion Sufism utilizes this 
power of music as a means for spiritual progress (ruhani taraqqi ka ek 
zariya) by activating and directing the listeners emotions of love toward 
the divine by way of its manifestations beginning with the saikh leading 
through saints and the prophet to cognition (marifat) of the ultimate truth 
(haq) according to Sufi’s the primary provident for this power of musical 
sound was set at the time of creation when the beauty of God’s voice 
transported the human soul into a state of divine ecstasy (wajd) However 
this premise implies that music can also stir emotions of love towards 
profane purpose for this reason Sufi music is to be assigned a religious 
character through text choice and the invocation of zikr and through rules 
of style and presentation avoiding profane association. 

Ultimately though the focus in the Mahefil-e-Sama concept rather 
than being on the music itself is on the listener and on his ability to draw 
spiritual benefits from it two premises concerning the process of spiritual 
arousal are relevant here they are related to the two dimensions of 
mystical love. According to the first one the listening process is an 
individualized means for the Sufi devotee, to activate emotion on the 
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basis of his inner state and according to his personal need of the moment 
this implies that the listener responds to the music intuitively and 
individually and must therefore be provided with a structural setting of 
the utmost flexibility and scope for self expansion at the same time a 
second premise holds that the individual emotion finds fulfillment 
through his link with the spiritual hierarchy the process of arousal 
through listening then must take place within the frame of reference of 
the Sufi hierarchy and be directed toward its divine representatives. 

10. SAMA PRACTICES OF SUFI SAINTS: 

SAM A was not an Art, it was Tasauf to Sufi remembering of 
particular aspect is zikr, zikr for sake of zikr using mantras of Quran 
some persons made zikr in their own mind, but chistis use with cry/shout 
and step by step rages through this way. 

So, which is born by create raga is Sufi Sama/music. 

Sufis (faith to) give their thoughts to society through Iskh (ISQh)or 
lovely for that purpose use music and singing songs without conscious of 
their mind. 

HALQ Sufis dancing with mad and dancing with cry/shout is hale. 

RAKHS un conscious in dancing. 

Sufis poet Jallauddin Rumi was influence on Indian Sufi who love 
music/Sama Persian are responsible to give Sama table to Sufis writing of 
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Rumi, Bullesha, Amir Khusro Baba Farid are not without music and 
using the writing of Sufis in “Mahefi-e-Sama” as well as in urses and 
create Qawwali’s. 

Ullenmar/Fundamentalist of Islam are oppose the Sama and their 
dispupte was create between Ullema and Sufis there kind of dispute goes 
before kings and kings favor some time Sufis and Ullema. 

When Gesudaraz live in Delhi organizing Sama so, numbers of 
peoples are present. But Ullemas complaint to king Sama are going to 
damage Islam Religion. Hence king order to Sama should not organize in 
public places or should not made like a public functions. 

Sama/Audition of music was one of the main spiritual discipliners 
of the chisti monestries Gesudaraz has lot to say about its practice it was 
not an ordinary worship for him. But it played role in the achievements of 
his own spiritual status. He thinks it is the closet path leading to God to 
the extent that he was shown a clear preference to it over every other 
discipline meditation and contemplation of one’s goal in Sama was 
regarded by him as essential. He opines that a particular kind of unity 
within a person necessary on the Sufi path is achieved through Sama. He 
states that man is composed of five things, Nature, Soul, Intellect, Heart, 
and Spirit only during Sama all the five relieve pleasure. 

Respectively thus a kind of unity in achieved although the 
interpretation of Urses in Sama was generally preferred. 
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Their performance for the sake of Allah alone and only for the 
purpose of hoping to achieve the pleasure of Allah. 

However the audience when overwhelmed by certain lines of 
poetry or music feeling obliged in an uncontrollable manner to express 
their delight may express satisfaction by attiring Subhan Allah or Masha 
Allah. 

According Indian/Pakistan tradition the audience may offer 
donations of money to the head of the Sama assembly that is the 
chairman presiding over the Qawwali session. 

It is in the discretion of the chairman to use that donated money for 
the purpose of defraying the costs of holding the Qawwali session eg. 
rental of accommodation equipment and other incidental expenses, 
sometimes the presiding chairman may symbolically accept the donation 
by simply indicating his blessing by touching it momentarily and 
redirecting the donations then to be passed on to musicians. 

Offering money directly to the Qawwals may very well be 
regarded as ill mannered and unethical. 

Traditionally too, the Qawwal the person who is held in great 
respect for the good work he does only for the sake of Allah can and does 
often, often take a hint for repeating a particular couplet if the audience 
indicates their special appreciation by making further trips to make 
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additional donations to the chairman in a repetitive manner at the time of 
singing a particular couplet or couplets. 

This procedure continues on throughout the Sama (Qawwali) 
sitting. 

Gesudaraz believed also in the wonder’s that melody alone 
possessed a fine feeling of delight is experienced exclusively through 
melody and the accompanied beautiful voice makes one lose himself. 
Thus he might cry or shout in response to the agitation he says. 

Sama is a form of love making if you have loved anyone then 
Sama is your affair for only that person enters the garden who seeks to 
be hold the pageant of nature or to perceive its fragrance. 

Sama to Gesudaraz was like an elixir it colored the metaphor with 
that of reality. 

Sufi cult join in Sama through the Persian’s Muslims therefore 
Arab Islam was appose Sufis made effort to Sama was not against Islam 
religion as per the direction of Amir Khusro (1325) Tugalak was call a 
conference and discussed whether Sama lawfull of Islam (Halal) or not in 
that conference great Sufi saint says i.e., Nizamuddin Chisti RH Sama 
was not reject able of Islam religion. 
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Mahamod Shah Bahamani was follower of H.Nizamuddin Chisti 


and lover of poetic songs of Amir Khusro, Qutubuddin Bhakhtiyar Chisti 
of Delhi who died with satisfaction of Sama. 

Abubkar R.A Khalifa of prophet Mohamad who says Sama was 
voice of devils on that basis sama was un lawful before Islam says by 
Ullema. 

Gesudaraz organize a Sama at Delhi it was going on continuously 
up to three days. But Shaik of Gesudaraz H.Nizamuddin Chisti who came 
and argue with Gesudarz later (Gesudaraz) changes in Sama i.e., should 
not present royal family women and luxurious persons in the Sama and 
Sama should conduct in private hall, not in public place and not to disturb 
prayer of Namaz. Therefore Sama will conducting between Isha and Farz 
Namaz. 

Bidar Sufi Saint H.Shaik Shamsuddin Qadri who collecting people 
and singing Sufis poetic writings in Urs of H.Abdul Qadir Jeelani.R.A. 
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CHAPTER-VI 

CULTURAL HISTORY 


1. INTRODUCTION. 

For over three hundred years after the political advent of the 
muslim in 1318 A.D in Deccan almost the whole of the peninsula north of 
the Tungabhadra remained under the control of the Muslim rulers. As 
long as it remained under the Delhi sultanas, the khalji and the 
Tughalakhs and after the establishment of the Bahamani kingdom, inl347 
A.D . Later ruled this era are Barid Shahi, Adilshahi of Bijapur and 
Mughals. 

So in this era political stability economic prosperity and social 
harmony are the encouraged to development of cultural activities, i.e., 
development of Architecture, by founding cities, buildings, mosques, 
Darghas, Khankhas, Literature Religion etc. 

The king Feroz Shah by himself he was a poet and an artist his 
court was adorned with scholar’s like Yusufuddin. Syed Garzumi a 
special observatory was set up at Devagiri for the famous astronomer 
Hasanjilani the Deccan Urdu style became popular during this period 
religious and literary book’s came out in large number’s due to 
encouraged by king’s large number of people came to this region from 
different parts of India and outside. 

There were Sufi saints, architects, learned and pious men foot 
soldiers etc. 
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Therefore cities like Gulbarga and Bidar are famous for Religious, 
Centre, Literature, Education, Art & Architecture. 

2. RELIGION 

Islam posed a serious threat to Hindu religion by throwing out the 
message of universal brotherhood and equality and by rejecting caste 
system and untouchebility with a view to save Hinduism and modify it 
according to the changed circumstances. The Hindu saints and 
philosophers took upon themselves the task of reforming the Hinduism 
there saints and reformers tried to purge Hinduism of all evil practices 
particularly those relating to rigours of caste and image worship and 
thereby started a movement which is popularly known as Bhakti 

movement (S.C.Roy Choudary P.85 - Socio Cultural and Eco, History of India). 

Bhakti movement was initiated earlier in 788-820A.D by the saints 
of Naynar and Alwar in South India. It was continued by Shankarachary 
and later the movement reached its Zenith during the period of 
Ramanujacharya and Madhvacharya, Shivsharanas under the leadership 
of Basaveshwar, Channabasaveshwar, Allamprabhu, Akkamahadevi, 
Siddrama are response to started Socio-religious movement. 

The Bhakti saints taught universal toleration and brought about a 
revolution in the social structure of the society all the saints loved 
humanity and were devoted god. Hence Socio-Religious reforms 
movement was great influence on the people of low and high strata of the 

SOCiety (Yusuf Hussaini - Glimpse of Medieval Indian Culture P.26, 27). 
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During the Bahamani Rule in Gulbarga and Bidar region of the 
Deccan parallel to the Bhakti movement of the Hindus came almost 
simultaneously the movement of Sufism among the Muslims. In 1300 
A.D. It is said that 700 hundred Sufis had gone to South India by the 
order of Quaja Nizamuddin Auliya of Delhi, the Sufi saints made great 
contribution to the development of Islamic religion as well as to building 
their monuments. 

1. Sufism: 

The word Sufi came from Persian and has two meaning of Sufi 
means along woolen over coat warm by the Muslim saint Saaf means one 
who is pure and pious Sufism means spiritualism the cardinal principal of 
Sufism is merging with god. Sufism took its birth in Arabia then spread to 
Persia and Baghada and Heart. Sufism occupied the same place in Islam 
as the Bhakti cult in Hinduism among the chief Sufi leader's that were 
seen in India Shaik Saleem Chistia, Qwaja Moinuddin Chisti, Ajmer 
Qwaja nizamuddin Auliya, sheikh Ismail Qwaja Bandanawaz and others. 

The Sufi theory says that god has multifarious characteristic. He is 
second to none in beauty and grandeur He is omnipotent it is the best way 
to merge with god while one is in a joyous mood under the intoxication of 
spiritual love the first condition of Sufism is to put down temptation the 
mind should be cleansed by prayer or Namaz and the mind should be 
concerted upon god. The Sufis went a step ahead of the holy Quran and 
Sharayat (Muslim law) and preached broad minded. Spiritual fraternity 
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and the spirit of tolerance. It tried to strike a mean between shareyat and 
tariat (reasoning) 

Islam forbids music and dance but the Sufi saints played upon 
musical instruments danced and song (Qawwalies) so devotional songs 
and thus enjoyed spiritual pleasure. Thereby they would receive the grace 
of god. They attained it in five stages. 

Cleanness in mind, spiritual cleanness riddance of pride 
concentration on god and salvation. 

The Sufis had a great influence in bringing about communal 
harmony between the the Hindu and Muslim communites. The Sufis 
adopted some Hindu practices for instance the Bhajans and Kirtans in the 
Hindu temples took the form of Qawwalies in the darghas. The Khankhas 
were introduced in the manner of Hindu monasteries. 

The records like farmans epigraphs, coins some literary works 
disclose numerous details relating to the cultural aspect (v.D.Mahajan p-437-438). 
Of the Muslims of the Bahamani period in Gulbarga and Bidar era. These 
accounts reveal the migration of a large number of Sufi saints to Gulbarga 
and Bidar from various parts of India and outside among them given 
detail in Gulbarga. 

2. SUFI SAINTS: 

Sufi Saints of Gulbarga City: 

1. Hazarath Syed Shaha Hisamuddin Teigh Barna 1301 A.D 
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2. Hazarath Shaikh Saad Zanjani 1351 A.D 

3. Hazarath Minajuddin Tamimul Anasari 1352 A.D 

4. Hazarath Shaikh Sirajuddin junaidi 14 th century AD (1347 A.D) 

5. Hazarath Qwaja Banda Nawaj Gesudaraz 1422 A.D 

6. Hazarath Shaikh Ruknuddin Tola 1383 A.D 

7. Hazarath Bahuddin Langot Band 15 th century A.D 

8. Hazarath Moulaan Hafeez. 

9. HazarathMoulana Shah Khadar 14 th Century. 

10. Hazarath Moulana Iftiqaruddin. 

11. Hazarath Moulana Kamal Girayan. 

12. Hazarath Bibi Khunja Bee Sultana 1425 A.D. 

13. Hazarath Peer Bangdhi Shaheb. 

14. Hazarath Bahaman shah 14 th century A.D (A bdui Jabbar Maikapud) 

IN BIDAR CITY: 

1. Hazarath Khalil Ullah (Chakhandi) 1431 A.D 

2. Hazarath Shah Abdul Faid 1474 A.D 

3. Hazarath Sayyid Amir Hamza Qadiri 

4. Hazarath Banda Ali Shah Mydhab 

5. Hazarath Nur Samnani 

6. Hazarath Shaikh Muhammad Hussain Imem-ul-Mudassosir 

7. Hazarath Mukhadum Qadri 1563 A.D 

8. Hazarath Sayyid us Sadat 

9. Hazarath Shah Muhib Ulla al Hussain 
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lO.Hazarath Multani Padshah 1529 A.D 


11. Hazarath Ahamad Shah al wali Bahamani 1422 A.D 

12. Hazarath Abdullah Maghiribi 

13. Hazarath Bibi Bandagi Hussaini 

14. Hazarath Shah Wali Ullah Muhammad al Hussaini 

15. Hazarath Nizam uddin 

16. Hazarath Shah Zainudin Kunj Nishin 1365 A.D 

17. Hazarath Minnatullah Bi Saheba 

18. HaZarath Shaikh Badruddin Qadri (G.YazdaniHSidar History & its Monuments) 

Above mentioned Sufi saints of Gulbarga and Bidar explained in 
details in the chapter of Sufism therefore here given names only. 

Abul Fazal court poet of Akbar who mentioned in his work i.e., 
Ain-E-Akbari during Akbar’s period 14 Silsilas are existing in India. Out 
of them in South India some Silsilas are important those are Chisti, Qadri, 
Nakshabandiya Shattariya & Junaidi etc. 

Mecca and Madina places of the prophet Mohamad were visited by 
Muslims especially during the month of Zhilhaj (Bakrid Festival) every 
year. The study of Muslim works inform us that muslims were paying 
visits to Mecca for various prayers during the period of Bahamanis as per 
the order of the king Allauddin Hassan Gangu a rest Hose was 
constructed at mecca in 1354 A.D (H Khan sherwani p- 438 ) for instance the 
Malika jahan Begum (H.K.S.P-204) the mother of Muhammad Shah went 
on a pilgrimage to Mecca with silver 400 mun (4000kgm) and gold 100 
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mun (1000 Kgm) for distributions to poor people on August 24 th 
1360A.D. She was accompanied by several officers such as sadarul 
Samarkhand and Moin Khan, Khaja Sarwapa, as per the order of the king 
Feroz Shah in addition to this he sent 500 soldiers to accompany her upto 
sea port in India during the month of Shawwal 1383A.D. She made the 
distribution of the gold and silver coin to the poor in memory of Fathima- 
ul-Zohara, four Calipha and Hassan etc., at Mecca (M.s.Munshi p-271-272). 

The muslims practiced five principles they are as follows; 

1. Tuheed (Kalma) 

2. Namaz (Prayer) 

3. Roza (Ramzan month fast) 

4. Zakat ( Land Lord and Rich people to distribute money, food 
grains to poor people in the name of god during Ramzan month. 

5. Haj ( Visit to Holy place Kaba) 

The study of the different works provide a tentative idea for preparing the 
genealogical chart of the Islamic god called Allah and successors 

Allah (God) 

I 

Mohammad (Prophet) 

I 

Four Calipha of Islam 

__ i __ 

2. Hazarath 3. Hazarath 4. Hazarath 

Abubaker Osman Ali 

(Ibid - 272-273) 


V 

1. Hazarath 
Omer 
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3. Ullemas: 


Ulemas no longer were contented with interpretation of the Quran 
as was enjoined by the prophet. They aspired to positions in society with 
monetary benefits such as Sadr-1-Sadur Shaikh U1 Islam, Khazi, 
Muhatasib, Mufti etc. 

BahamanT’s showed favours to this class and some of them such 
as Faizul Anju, sheikh Siraj-ud-din, Malik Saiifuddin Ghori and even 
Gawan held the highest posts in the realm. It is also creditable to the class 
that they followed a tolerant policy towards non muslims. (History of south India 

2003, P.N.Chopra P-163). 

4. Shias: 

Most of the Muslims in India were very orthodox in their religion 
and most of them were Sunnies. They considered the Shias also as their 
enemies like the Hindus. They suppressed the shias Karmanis. Mahadavis 
and other religious sects who were not sunnies there leaders were 
persecuted in every way. 

Religious practice of Shia during the month of Muharram the first 
month of the Muslim year is a period of morning the matydom of hasan 
and Husayn the prophets grandsons by his daughter Fatima and Ali 
throughout the Shia world the first ten days of Muharram are considered 
especially holy. Every shia house has an imambarrah or as it is known in 
south India an ashurkhana attached to it. This is a hall or enclosure built 
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especially for celebrating the anniversary of the death of Hasan and 
Hussayn (E.S.Marklinger P-45). 

5. Hinduism: 

Hinduism in the south was divided into two main sects, Saivism 
and Vaishnaivism both there sects laid strees on spiritual equality of all 
castes the worship of idols, pilgrimages suppression of desires devotion 
and respect for animal life. 

The Bhakti movement which was led in the south by 
Shankaracharya, Nathmuni Ramanuja and Nimbarka was aimed at 
reforming in Hindu society. It condemned caste system and unnecessary 
rituals laid stress on the unity of godhood and brotherhood of man. ( i b id 

P.No-164). 

Jnaneshwar a leading saint of Bhakti movement played a leading 
role in demolishing social and religious barriers. 

Lingayat Movement which was started in Karnataka by 
Basaveshwar in the 12 th century A.D. like the Bhakti movement it 
advocated one god and condemned rituals and discrimination on the basis 
of caste. But it went a step further and wanted its followers to give up the 
cremation purifiatory death ceremonies and adopt simple marriage rites 
this movement spread with rapidity during the Bahamani period this 
settlement of a large number of Muslims in the South gave further 
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impetus to this movement which led to softing of the rigidity of the caste 
system and reemphasis on the oneness of God. (Ibid P . No -i 64 ). 

6. Saintly Intercession in a Sufi Dargah of Gulbarga: 

The Dargah is a Muslim religious institution widespread in the city of 
Gulbarga as well as the Deccan. The singular and plural are both rendered 
as Dargah , which are shrines are built over the graves of one or more 
Sufi masters. Generally the shrines include a mosque, kitchen, large room 
for the collective gatherings, small rooms for pilgrims to stay, and also 
the houses of the caretakers and their families. In the Indian subcontinent, 
the Dargah functions as a place for the preservation and the transmission 
of Islamic tradition and Sufi exoteric knowledge, as a place for the cure 
of physical and mental ailment, or as an intercession centre. Intercession 
is exercised both by dead saints (with or without the mediation of the 
shrine caretakers) and by living masters. 

Soon after the demise of a Sufi master, his burial place acquires his 
spiritual powers and begins to draw devotees, becoming a pilgrimage 
centre. The urban landscape of Gulbarga is scattered with such shrines, 
that, far from being archaeological remains of a distant past, still today 
appear to be important places of religion for a share of the Muslim 
population. Indeed, scholars in anthropology and sociology contend that 
Dargah provide the faithful with a direct access to the sacred, often in an 
intimate and emotional way. Further more, historians have pointed out 
that in the past the Dargah played an important role in the spread and 


276 



integration of the Muslim culture within the society of the Deccan. These 
shrines became places where people of different languages and religions 
meet. Indeed the Sufi masters received people at their Dargah without 
any distinctions of caste and status: disciples, nobles, ordinary people and 
untouchables were at their feet asking for spiritual and material support. 
In Gulbarga history, different social roles have been ascribed to the 
dargah. Some functions of Dargah in Gulbarga include the following: 
medical treatment social charity to poor and needy through distribution of 
food and money, religious, education, training of disciples and spiritual 
teaching, performance of religious officers, arrangement of musical 
audiences, intercession, and protection from epidemics of calamities. 

According to Geertz, worldview and ethos are linked by religious 
symbols “in such a way that they mutually confirm one another” by 
exploring issues of belief and action, I will try to conclude something 
about the religious perspective of the people who visit this shrine and of 
the followers of this saint. Here this article will discuss some of the 
meanings involved in the devotion at the Dargah , especially by looking at 
the statements and bodily language of the people who participate. The 
article claims that important concepts involved are the idea of the saint as 
a mediator between men and god and the idea of the Dargah as a place 
where the communication between the human world and the non-human 
worlds is possible. Furthermore, here will try to highlight the significance 
of the notion of barakat (divine blessing or power) in the interaction 
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between the devotees an the dead saint. Indeed, another aim of here is to 
show that, within this particular context, to come to the dargah to pay 
homage to the saint and to take part in the rituals means to a large extent, 
an attainment of barakat (or the will to get it). 

The Saint: 

One of the most eminent early chishti mystics of India is Khwaja 
Banda Nawaz, Sayyid Muhammad-al-Husayni (1321-1422A.D) knows as 
Gesudaraz Khwaja Gisudaraz in famous as mystic scholar and an early 
chishti religions leader who enjoys a large following in the Deccan where 
his shrine in Gulbarga is the site of annual Urs celebrations attended by 
thousands of Muslims and Non-Muslims pilgrims from the region and all 
of India. 

Khwaja Gisudaraz was born in Delhi and was a young boy of four 
when his family moved to Dawlatabad in the Deccan in 1325A.D a few 
years prior to the forced migration campaign of sultan Muhammad bin 
Tuglakh (died 1351A.D) who was intent was on establishing second 
capital in Deccan consequently he required that the learned Muslim 
Shaikhs be moved there Gisudaraz is father Sayyid Yusuf al Hussaini 
known as Raju Qattal (died 1330A.D) was among the first Delhi elite 
who relocated with his family to the Deccan. A disciple of sheikh Nizam- 
al-din Awaliya (died 1325A.D) he was a famous Sufi with followers 
during his life and after his death Yusuf who died while Gisudarz was 
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still a young boy was one of the first Sufi buried in Khuldabad (Deccan studies 

-July, Dec-2009). 

When his father was gone, Gisudaraz and his family returned to Delhi 
after eight-years in Dawlatabad. It was in Gisudaraz and his brother 
Chandan, joined the tutelage of Chiragh Dihli. Gisudaraz remained in 
Delhi until 1398. When he was an elderly shaykh, Gisudaraz returned to 
Dawlatabad accompanied by his family and his disciples who included 
his biographer Samani. The decision to return to the Deccan was 
prompted by Timur’s (136-1405) campaign against India. Timur justified 
his war compaign as an attempt to save islam and to defeat the Delhi 
rulers for their lenient attitude toward the Hindu population. Gisudaraz 
had predicted Timur’s attack and the fall of Delhi about three years prior 
to the milirary conquest. According to Samani, during that time 
Gisudaraz used to warn those around him about what the future held and 
advised them to leave Delhi. When Gisudarz and his companions arrived 
in the Deccan the Bahamani King, Feroz Shah (ruled 1397-1422), showed 
Gisudaraz the respect deserving of his status. Feroz Shah was enthusiastic 
about reached the outskirts of the city, the king was personally awaiting 
their arrival. Samani explains that upon the arrival of Gisudaraz in the 
Fatahabad district of Dawlatabad, Feroz Shah invited the shaykh to his 
capital at Gulbarga (which was in that era known as Ahsanabad). 
Gisudaraz thought about the offer and responded that he woul have 
accepted the invitation except that the king’s life was soon to end; 
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therefore, his residence in the vicinity of the king was futile as he was 
destined to depart this world. The king asked for the blessings of 
Gisudaraz so that God would prolong his life. After a few days of prayer, 
he told Firuzshah that his prayers had been answered and the king was 
granted to live as long as the shaykh himself. That proved accurate and 
Firuzshah died only a few settled at Gulbarga in 1400. Feroz Shah’s 
initial enthusiasm for Gisudaraz wanted in time; however, his younger 
brother Khan-i-Khanan Ahmad Shah (died 1436) remained dedicated to 
Gisudaraz and helped him build the fortress that served as his residence 
and hospice. 

After the passing of Gisudaraz, the hospice embraced the pilgrims 
who visited the shrine. From that time until today, the dargah has been a 
home to the disciples in residence. Today, Gisudarz’s residential quarters 
have been transformed into the shrine library. The Sahab hussaini family 
lives on the dargah premises in walking distance to the shrine. Their 
efforts in cultivating the Gulbarga community at large through 
establishing schools, colleges, and universities, have promoted learning in 
the spirit of the early Chishtis. Today, Gulbarga is famous as one of the 
most active educational centers in India. The Khwaja Banda-Nawaz 
Institute, directed by the descendents of the Shaykh, has advanced these 
efforts in accordance with the legacy of Gisudaraz as a community leader 
and a dedicated patron on education. 
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An exceptional scholar, Gisudaraz was an independent thinker who 
embraced learning and gnosis with an open mind. At a time when Chishti 
Sufis were discourage from learning any other language besides Persian 
and Arabic, he had acquired knowledge of Hindi, Deccani, and Sanskrit. 
He was a prolific author who wrote close to two hundred books in 
Persian, Arabic. His exemplary treatises Asmar al-asrar and haza'ir al- 
Quds offer a vista into the visionary world of the author while the 
commentaries demonstrate his analytical approach to the discussions of 
eminent Sufi scholars of the wider Islamic world like Abu al-Qasim al- 
Qushayri (died 1072), Al-Hujwiri (died 1072)and ‘Ayn al-Quzat al- 
Hamadani (died 1131). It can be argued that Gisudaraz used the 
commentaries as lecture notes for training his disciples. This point is 
further supported by the fact that he encouraged his son and several of his 
students to write reviews on some of these authors. 

Ritual Life at the Dargah: Informal Rituals During Ziyarat. 

Ziyarat is an urdu word that refers to a pious visit a pilgrimage to a 
holy place, tomb or shrine. In Gulbarga the ziyarat is a common practice, 
among Muslims and also hindus. Ziyarat can be defined as a pretty 
informal pilgrimage, since it is not performed at particular fixed times 
and it does not follow a standardized programme. Generally it involves an 
individual or a family group. At Darga it is possible to observe a daily 
flow of pilgrims who come for their ziyarat. Of course there are devotees 
who come more frequently than others, such as those who live in the 
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surroundings of the out stations or those who live in the area of the shrine 
itself. Those who come on a daily basis either are very fond of the saint, 
loving him very much, or have some serious problem and want it to be 
solved by his help. 

The performance of ziyarat does not follow a single ritual pattern, but 
involves a number of elements that can occur in different combinations 
and the variations depend on pilgrims. Generally pilgrims completer 
ritual ablutions and then enter the dargah showing great respect towards 
the saint in order to place flowers, garlands or cloths over the grave. Then 
they touch the grave some of them prostrate to the saint and proceed with 
the recitation of the Surat-al-Fatiha. Some devotees perform clockwise 
circumambulation (tawaf) around the grave while others express a vow 
(niyaz, nazr) to the saint, in order to ask for help or overcome some 
problem. Customarily when the pilgrims wishes are fulfilled, they return 
to the dargah to thank the saint and to distribute food and money, 
according to their means, to the poor and the needy. It is well known that 
devotees beseech the saint’s help for every conceivable purpose; health, 
job, family, marriage, school or legal problems. Other devotees like to sit 
for some time facing the mazar and perform zikr, muraqaba or read some 
portion of the Holy Quran before departing, people usuallypick up a 
flower petal from the grave and eat it; sometimes they hold water bottles 
or incense sticks, press them onto the grave or make rounds with them 
over the grave. Objects imbued with the saint’s blessing are carried home 
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by devotees and used for therapeutic and propitiatory purposes. Indeed 
not only is the grave itself a source of benefits for the people, but even the 
objects that came in contact with it. Most of pilgrims make the offering 
directly, but generally the caretakers assist Hindu people and pilgrims 
coming to the Dargah for the first time. The Khuddam show them the 
proper behavior to follow, the correct way to make the offering, lead 
them in the recitation of the Fatiha, or recite it on their behalf, if they do 
not know it. 

Some people like to visit the Dargha as well and to spend some time 
in the side of the Dargah sitting in a place for a while. It seems that 
people especially women and families with children enjoy coming for a 
picnic, for the landscape is peaceful and the air is fresh. Among the 
devotees of this Dargah, it is a common therapeutic ritual to sleep near 
the grave of the saint, since it is believed that the saint could grant them a 
visit in their dreams and bring a cure for their ailment. Meeting with a 
saint while sleeping is the most important topic of “Oneiric healing” or 
healing through dream experiences. Indeed the spirit of the dead saints is 
believed to be still alive; within the realm of dreams, they are able to 
fulfill their functions towards the devotees. The relationship between the 
devotees’ oneiric world and the dead saints is based on belief in the 
abiding powers of the spirit of the dead saints and on the fact that in the 
Islamic world dreams are regarded as the place for contact with the souls 
of the dead. Speziale shows that in Dargah of the Deccan, the 
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construction of the oneiric world of patients is strongly based on a 
process of imitation, repetition and adjustment of certain archetypal 
patterns. The dominant patterns of therapeutic dreams in these Dargah 
represent some of the topics of the traditional symbolism of the Sufi 
saints’ cult, with the same heroes, places and ritual. These traditional 
symbols mould the subjects of the oneiric healing. At the same time, the 
devotees’ visions work as a powerful means by which the tradition of the 
Sufi saints’ cult is perpetuated and the saints’ spiritual authority is 
reinforced. 

The visit to a saint’s grave is a well established practice in the Indian 
subcontinent. Different eminent Sufi masters, like for example Hazrat 
Nizam al-Din Awliya (died 1325), Shaykh Sharf al-din bin Yahya maneri 
(died 1381), or Mirza Mazhar Jan-I Janan (died 1781) argued for its 
permissibility and enumerated the benfits deriving from it, each from 
different Sufi orders: the Chishti, Fidausi and naqshabandi respectively. 
According to them the main aims of ziyarat are contemplation, 
recollection of death, quest for blessing that can lead to spiritual and 
material benefits (especially cure of illnesses), and supplicating God on 
behalf of the dead. Ritual behavior is not described in detail, what matters 
is that it should remain within the limits of Sunna (custom defined by 
Muslim jurists based on the Prophet Muhammad’s behavior). One should 
remove his or her shoes before approaching the tomb, as a mark of 
respect. And one should recite the prayers for the dead, whose merit goes 
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to the deceased. The Sufi masters cited above mention that they 
experience self surrender and total connection with the dead; they often 
related that ziyarat promotes feelings of sweetness and tenderness even in 
the hardest hearts. 

The Cure of Spirit Possession: 

Aiding people afflicted by Junun (sin. Jinn) is one of the services 
provided to the local population, at pres, curing people possessed by 
Junun takes place mostly in those Dargah , where a living Sufi master is 
not present. The reason is that the violent possession performances are 
allowed mainly in these Dargah exclusively, while such scenes are not 
tolerated within other contexts in Indian Muslim society. At Dargah 
people perform exorcism ritual by themselves, without the mediation of 
the Khuddam. Often depression and other mental disorders are 
understood as possession by Junun. Generally in India, people afflicted 
by this kind of ailment prefer to go to Dargah in order to get rid of it 
rather than going to a psychologist or a psychiatrist. 

The most important ritual performed by patients is the clockwise 
circumambulation of the Mazar of the saint circumambulation, which is 
called Tawaf (in Arabic and also urdu) is a key ritual element in Islam. 
During the greater pilgrimage (hajj) and the lesser pilgrimage (‘umrah) to 
Mecca, Muslim pilgrims circumambulate the sanctuary of the Ka’bah 
seven times. In the tawaf at Mecca, the pilgrims circle the centre of the 
world (as the Ka’bah is imagined to be); at the Dargah, the visitors circle 
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the qutb or the axis of cosmos (as the saint is imagined to be). The center 
point, whether it is the Ka’bah or the saint, stands for eternity, while 
pilgrims walking around it represent human beings’ transitory and 
ephemeral existence. Tawaf is a symbol of the unification of the human 
dimension, which is transitory and material, to the divine dimension, 
which is eternal and spiritual. In Dargah of the subcontinent, Tawaf came 
to be a widespread practice, promoting the metaphorically identification 
of the saint with the Ka’bah, for both represent the symbolic center of the 
universe. 

It is mainly during Tawaf that a person afflicted by a jinn enters the 
state of Hazri, which is the state of possession (from hazar in Persian, 
meaning “presence”). This is the moment when the fight between the jinn 
and the saint takes place. The hope is that this fight will lead the patient 
to liberation from the affliction, but the duration of the treatment is very 
irregular. Some people are healed after few sessions of Tawaf, while 
others may need months or years to restore their health. The hazri can be 
more or less violent, generally the cases of intense possessions are more 
frequent after sunset. The recitation of prayers and pious sayings is an 
important element for the effectiveness of Tawaf. During the hazri the 
patient circles the grave with accelerating speed until he or she reaches a 
climax, after which he or she falls to the ground for a while in a semi 
unconscious state. The apparently nonsense dialogues that patients utter is 
another interesting aspect of this altered state of consciousness. The voice 
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of the possessed enacts a dialogue among different characters the saint, 
the Jinn and the patient him or herself. The saint and the jinn fight each 
other and the patient supplicates for liberation. Speziale specifies three 
phases in the process of possession; the initial appearance of the Jinn or 
Shaytan in the body of the patient; the fight between saint and afflicting 
jinn (this is the phase that takes place at the dargah, during the state of 
hazri); and the flight of the jinn which corresponds with healing. 

During the second stage of possession, the saint questions the jinn 
many times. The latter tells its story, reports how and why it entered the 
body of the afflicted, or if it was sent by a third person (the jinn is 
referred to here as “it” but usually has a male or female gender). In this 
way the narration enables the people nearby to understand the root cause 
of the ailment. Furthermore, the patient can express his or her suffering 
and repressed feelings through the safe and socially recognized channel 
of ritual. This is done through a language that is understood and 
recognized by the family group, which often is the intended receiver of 
the message. Bringing afflicted persons to the dargah allows the ritual 
release of certain amount of violence within a controlled situation, which 
otherwise could flow out dangerously into the family group or the wider 
society. 

Formal Rituals at the Dargah: 

The social and ritual life of the Dargah is marked by a cycle of events 
which take place daily, monthly or annually. 
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Every day at dawn, directly before the morning prayer, the Khidmat 
(service) is performed by the mutawalli or one of his sons (helped by 
other members of his family or some devotees). Khiddmat is ritual 
cleaning of the grave and is common to Dargah of Gulbarga. The mas of 
flower, garlands and cloth covering is removed from the grave; the grave 
and the area around it is swept minutely and, with only the permanent 
cover left on the grave, fresh flowers are offered. Caretakers bring the 
ritual to an end with the recitation of Durud-i-Sharif, fatiha and Dua. 
Some of the removed flowers are given to some devotees who may 
request them. Devotees believe that these flowers are imbued with the 
divine blessing of the saint ( barakat ). They carry them home to attract 
good luck or to use for propitiatory or therapeutic purposes. 

Changing the permanent cloth covering (ghilaf) on the grave takes 
place on the eve of the first. Thursday of every month (according to the 
Isalmic calendar) after the night prayer (‘isha). All the flowers and cloths 
are removed from the grave and new cloth, fresh flowers, garlands and 
perfume (itr) are offered. During the ritual, which is led by the mutawalli, 
devotees crowd round the mazar and everybody tries to touch the clothes 
or the garlands being offered. Those who are too far from the grave to 
grasp a hem of the cloth touch the men who are in front of them. In this 
way it is as if the offering is done by the participants all together. Having 
completed the offering, the caretakers and devotees gather in the space 
side of the mazar, for recitation of selected verses from the Holy Qur'an 
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and a Musha’ira (recitation of poems in honor of the Prophet Muhammad 
and saints who stand high in the favor of the devotees of dargah ). The 
ceremony ends with the recitation of salam in honor of the Prophet 
Muhammad and with the usual fatiha and du’a. Then follows a 
communitarian meal (langar) offered by the caretakers. 

Once more we observe that the element of contact, plays an important 
role in the ritual of the Dargah. Then the caretakers proceed with the 
offering of flowers, garlands and cloths, and they smear sandalwood paste 
over the surface of the grave beneath its covers. During the offering, 
bystanders try to touch the grave by their hunds. 

Then the Mutawalli invokes the names of some particular saints, 
followed by the devotees. These names are chanted at length, followed by 
recitation of Darud-i-sharif, a salam in honor of the Prophet Muhammad 
and a slam in honor of saint. Finally, as usual, fatiha and du’a are recited. 
After few minutes, side of the grave, the Mehfil-I-sama begins. The 
music lasts for three or four hours. This kind of musical concert is known 
as qawwali and is very popular at the dargah of Gulbarga. Almost every 
dargah (except those belonging to the Naqshbandi order and to some 
branches of the Qadiri order) has regular gatherings of Qawwali weekly 
or monthly. In all the dargah which I visited, Qawwali performance were 
suspended during the month of Muharam. During the concert different 
groups of musicians come to sing passages of Sufi poetry with musical 
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instrumental backing. The goal is to arouse spiritual emotions in an 
audience where people have different and changing spiritual needs. 

The most impressive ritual, at (as in all the dargah Gulbarga), is the 
‘urs or the annual anniversary of the saints death. It is of great 
significance to the residents of the city and neighboring villages. People 
of different religions come from distant places and gather at dargah in 
vast numbers. Devotees take part in the rituals without any distinction of 
creed, caste or class. To perform a pilgrimage (ziyarat) to the saints grave 
is always believed to impart great benefits on the pilgrims but according 
to most devotees I interviewed some special blessings are available 
during the time of ‘urs. It is a common belief among the devotees at 
dargah that at the time of ‘urs especially during the night divine blessing 
descends over the grave of the saint and spiritual power or favors are 
granted to people who pay homage to saint. The ‘urs and the days 
preceding it, are a hectic period for the dargah caretaker, who organize 
and manage the huge event. The dargah buildings are painted and 
required maintenance works are completed. They contact ‘ulama 
(religious scholars), Sajjada-Nashin from other dargah, spiritual leaders 
and other personalities, inviting them to attend the ceremonies and give 
speeches. Moreover, the caretakers have to ensure the punctual and 
correct execution of the rituals. The ‘urs period is busy for the devotees 
too, especially for those who live near the dargah or come more 
frequently. Many help the caretakers by giving monetary donations or 
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offering to perform various tasks. It is a busy period also for those who 
rung transport services. The same can be said about businessmen who 
establish hundreds of temporary shops in the dargah area surrounding the 
dargah (to sell sustenance like snacks, sweets or tea, or religious items 
such as caps, rosaries, books, cd’s, dvd’s and other items such as cheap 
jewelery or toys). The celebration of the ‘urs, as observed in different 
dargah of Gulbarga, displays at the same time the characteristics of a 
solemn religious ceremony and those of an impressive popular fair. 

Significance of Barakat in Devotion at the Dargah: 

It is not enough to simply observe the actions of people who visit this 
shrine in order understand the religious perspective. Rather, it is 
necessary to record their statements and their own observations to 
perceive their worldview and clarify the motive of their behavior (or 
ethos) toward to the saint. While I spent time at the dargah, my attention 
was drawn to the devotees’ habit of touching the grave of the saint and 
every item that was in some way connected to him. When devotees came 
to visit, they never restrained from touching his respected grave. Some of 
them simply placed their hands on the grave, others leaned their forehead 
or their eyes and lips against it. This behavior was even more pronounced 
during the procession of Sandal, when the sandal was about to reach the 
greave and the devotees tried to touch it. Devotees were trying to touch 
the grave, or to touch the men standing before them if they were too far 
away from the grave, just as the mutawalli and the caretakers made the 
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collective offerings. Furthermore, often the caretakers bless any pilgrim 
by means of a broom (often made of peacock feathers) which first they 
put on the grave and then place on the pilgrim’s body. 

These observations show that physical contact is a key element of the 
interaction between the devotee and the dead saint. To make an analogy, 
the devotees acted as if some kind of energy emanated from the grave of 
the saint or from any object which came in contact with it, such that by 
touching these object people could ‘catch’ some of that energy. One 
might object that the gestures of devotees touching the grave are made as 
a display of respect rather than to harness some energy. True, people do 
approach living Sufi masters through socially recognized actions of 
respect, like prostration of touching or kissing the hand, the knees or the 
feet. It is also true that a devotee shows respect and deference to a Sufi 
master during his life and also similarly after his death. As we will see, 
display of love and respect is an important part of the devotees’ behavior 
in their relationship with the saint. However, that alone is not enough to 
explain the devotees’ keenness for physical contact. It seems that by the 
act of touching there is a chance to attract some of that ‘energy’ which is 
felt to flow from the grave. 

A part of that energy can be obtained also through the physical 
assimilation of substances that were in contact with the grave. Indeed 
devotees very often take a rose petal from the grave and eat it. Frequently 
they keep water bottles for some time over or near the grave, which they 
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then take home to drink or give to somebody for therapeutic or 
propitiatory purposes. It is not uncommon to see the mutavwalli take 
some petals and sandalwood paste from the grave, mix it into a glass of 
water and give it to some devotees. Devotees appear particularly happy 
when they get the chance to drink this. All these examples appear to be 
ways to attract some ‘divine blessing’ or benefit from the spiritual power 
emanating from the dead saint. ‘Divine blessing’ power of blessing, 
‘spiritual power’ are terms that locally are generally understood barakat. 
The Urdu term barakat comes from the Arabic Baraka and, among 
Muslims of India, is considered one of the most essential features 
associated with sainthood, barakat is believed to be a supernatural or 
magic force that acts as a contagious substance. It can imbue objects with 
the power of life, procreation, fertility, expansion, growth (of fortune, 
children, crop, health, job opportunities and wealth). Many authors 
describe the component of abundance and multiplication and on the 
therapeutic power of this supernatural substance. Geertz warns against 
considering barakat only as “a paraphysical force, a kind of spiritual 
electricity’. Though he acknowledges that this view is not entirely 
without basis. According to him barakat is a talent, a capacity, a gift 
which some individuals have in greater degrees than others and which a 
few the saints have in superlative degree. Barakatt, writes Geertz, ‘is a 
conception of the mode in which the divine reaches into the world. [...] 
More exactly, it is a mode of construing. Emotionally, morally, 
intellectually human experience. Rather than electricity, the best (but still 


293 



not very good) analogue for ‘baraka’ is personal presence, force of 
character, moral vividness. 

Another quality of Barakat is that it keeps working even after the 
physical death of a saint. Indeed it emanates from his grave and inheres in 
items which belonged to him. In other words, people can hope to absorb 
or to attract part of his substance from the grave or through objects which 
came in contact with it. On the one hand, it is believed that the barakat of 
the saint is available at his grave and that it can be absorbed because 
touching the grave or using objects which came in contact with the grave 
all are felt to be effective. On the other hand, devotees touch the grave, or 
eat a petal taken from it, because the grave is believed to be imbued with 
barakat, and barakat is understood be absorbed by people and objects. 
Subjective feeling and community belief reinforce each other. As Geertz 
put it, “ the world view is believable because the ethos, which grows out 
of it, is felt to be authoritative; the ethos is justifiable because the world 
view, upon which it rests, is held to be true. 

My observations suggest that the concept of barakat is crucial to the 
ethos of the saint’s followers and acquiring it is an important motivation 
for them to visit the shrine. Given the importance of this concept for the 
participants, those researching devotion to Muslim saints cannot ignore 
barakat, for it is extremely helpful for a greater understanding of rituals 
and beliefs connected to the dargah. According to most of my interviews, 
participants in dargah rituals see this as a chance to get barakat. To make 
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a pilgrimage to the grave of the saint, to pray or meditate for some time 
near it, to attend the annual ‘urs is considered in some measure an 
attainment of barakat. This attainment is symbolically reinforced when 
the pilgrim comes back home with an object imbued with the saintly 
blessing, called tabarruk. 

The Saint as a Mediator: 

Another important characteristic of the devotees behavior in relation 
to the dead saint is their display of love and respect. These feelings 
appear deeply rooted in the devotees themselves, who sometimes express 
it in dramatic ways. Demonstration of respect to the awliya (saints) is also 
encouraged by the unwritten code of conduct (adab) which is generally 
adhered to in the dargah in India. That conduct is part of a code of 
behavior and values that is widely recognized in Muslim culture. For 
example, people remove their shoes and cover their head before entering 
the dargah. As they step inside, most of them greet the saint with typical 
gestures of the hands (salam). Some of them touch the threshold or kiss it, 
or prostrate upon the floor before it. This greeting is usually repeated also 
when people exit, and some devotees take pains to exit walking 
backwards in order to avoid showing their back to the saint. To avoid 
showing one’s back or pointing one’s feet towards the grave is important 
when people sit, and so devotees sit crossed legged or on their knees. 
These are all behaviors that demonstrate respect. 
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Devotees express their love and respect also through verbal and bodily 
language. That can be observed by what they say in their invocations to 
the saint or when they talk about him with others. It can also be observed 
in what they do with their postures, gestures and physical disposition 
which all follow the code of humility. Submission and pleading. This 
display of respect should not be misunderstood. It is not intended as a 
kind of veneration or worship, since in Islam the sole object of veneration 
and worship is God alone and this principle permits of no exceptions. 
These reflections may be helpful to avoid falling into misleading 
interpretations. We should be wary of adopting certain expressions such 
as ‘veneration of Sufi masters’ or ‘cult of Sufi saints’. The belief that God 
only deserves worship is strongly rooted not only in the theories of 
Sufism, but in the devotees’ self perception as well. That is valid, at least 
for what concerns the Muslim devotees of the saint. The saint is given 
great honor and respect, but the supreme and unique authority of God is 
never questioned. The saint is given a high spiritual position because he 
devoted his whole life to serve God, follow Islam and help other people 
while renouncing worldly pleasures and comforts. The saint is considered 
to hold a special rank among the ‘friends’ of God (awliya) and to enjoy 
an extraordinary condition of nearness to God. However, the saint is not 
worshipped. Rather he is largely believed to be a kind of mediator. 

Indeed pilgrims to Sufi shrines hold that the saint as a mediator 
between them and God. The saint is regarded by many as a patron, an ally 


296 



in a daily relationship with an almighty God. Undoubtedly, according to 
the tenets of Islam believers can address God directly; it is broadly 
acknowledged that there is no need for mediators between them and God, 
since as stated in the Qur'an, God is nearer to one than one’s Jugular 
vein. Nevertheless, most devotees regard themselves as sinners and 
undeserving of this nearness. In many cases, they feel uncomfortable 
appealing 'to God for some particular purpose while they are in a 
condition of sin. That is why they frequently address God through one of 
the friends of God, meaning a saint. Many devotees believe that if they 
refer their petition to the saint with a sincere hearth, he will be able to 
present it to God and it will have a greater chance of getting fulfilled. 
However, the petitioners are well aware of the fact that the last decision 
rests with God only. 

Observing how devotion is carried out in the dargah of saint we can 
see how the relationship between devotees and the saint takes on features 
of a ‘patron client’ relationship. The belief which lies at the heart of this 
kind of affiliation, as it appears from the devotees’ statements, is this. If 
commoners want to approach the supreme authority, for instance a 
minister, or the head of state, they must go through governmental 
executives, one cannot approach those in authority directly. Or rather, 
commoners can try to go directly but the chance to be accorded an 
appointment or to see their petition fulfilled is quite low. According to 
Ernst, this concept developed in the monarchical societies of the pre- 
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modern kingdoms of the subcontinent, where “the average person had to 
approach authority through local notables” in this environment, saints 
started to be viewed “as people with influence at the court of God. In this 
way saints became intercessors for those who approached them, both for 
everyday needs and at the Day of Judgment. 

The act of asking any saint for help and protection, frequently seems 
to take shape metaphorically as an establishment of a patron client 
relationship. In such a relationship, one’s deferring to superior authority 
corresponds with one’s deserving spiritual as well as material assistance 
and protection. The offerings, for example, could be viewed as symbols 
confirming this feature of the bond between patron saint and their 
representatives, and these tokens are given out of love without 
expectation of return. The offerings, which take the form of a religious 
tribute (nazarana), belong to the logic of authority and subordination. 
With the offering and related rituals, which are sometimes followed by a 
vow (niyaz), the pilgrims not only expresses their love and respect, with 
an offering, they also affirm their position of submission and subjection 
in relation to saint’s spiritual authority. As we previously maintained, this 
relationship is underlined also by participants’ maintained, this 
relationship is underlined also by participants’ physical disposition, 
postures and gestures which tend to belong to the code of humility, 
submission and pleading, Gifts to saints (nazarana) have been defined as 
hierarchical and entail social prestige for the receiver (the saint, his 
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descendants, his representatives). It must be recalled that these gifts may 
be meant to ‘please’ the saint, to strengthen the relationship with him, to 
show him one’s love and affection, but they are not believed to have any 
actually effect on the satisfaction of pilgrims’ wishes. Fulfillment of 
devotees’ supplication and request does not depend in any way on their 
offerings, which neither the saint nor God need; rather, it depends only on 
the will of God. 

While God and the saint have absolutely no need of anything offered 
by human beings, it is of vital significance for devotees to receive the 
help and protection of God; consequently, the role of the saint develops to 
meet this need. However, it should be recalled that the notion of the saint 
as a mediator between human beings and God and the idea of intercession 
(shafa’a) are strongly questioned within the Muslim community today. 
Certain religious groups, especially Ahl-I Hadis, Ahl-I Qur’an or the so- 
called Wahhabis, firmly contest this traditional belief. For this reason we 
cannot state that meanings generated in the relationship between devotees 
and the saint are generally accepted within the Muslim society of the city 
at large. These meanings pertain only to that share of the population that 
identifies itself as follower of one or more Sufi masters or saints. 

Communication between Different Worlds: 

First and foremost, the dargah is the place where the saint is buried. 
So it is the place where it is possible to approach him, to pay homage to 
him and to petition him for something. It is widely believed that even if 
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the physical body of the saint is expired, his soul is still alive and 
listening to the petitions of human beings such that, if God wills, the saint 
help solve their problems or change the natural course of events. This 
should be remembered; otherwise it will be difficult to understand why 
people address dead persons in order to receive some benefit. Without 
understanding this, it is hard to see how the spiritual powers of a Sufi 
master are believed to flow from his grave, which shape the practices and 
beliefs connected to the saints. This is another point that religious groups 
like Ahl-I Hadis or the Wahhabis contest. They maintain that dead 
persons even if they were extremely pious or led a perfect life according 
to the tenets of religion are departed from this world; they can neither 
listen to humans’ petitions nor to act in this world. For this reason, to 
appeal to the dead saints for supernatural help is useless and heretical, 
according to these groups. According to them, saints are asked a kind of 
help they are not able to offer and in this way people are deceived and 
misled. 

It is important to register that these beliefs are contested, but religious 
debates within Islam are not the subject of this article. Let’s come back to 
the devotes’ beliefs and rituals, the subject here. The dargah, in the eyes 
of the regular visitors, is a place from where the barakat of the saint 
keeps flowing. It is not an ordinary physical site. It is a place where it is 
possible to get real benefits to improve one’s condition, both spiritually 
and materially. According to most of devotees, visiting the grave of the 
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saint is not a matter of outward devotion; they feel that the blessing of the 
saint can change their life. They think that by praying or meditating near 
it, they have a chance to get something, such as a proper bride or groom, 
the birth of a child, a cure for disease, a good job, or even some spiritual 
powers. 

Local perception of the dargah is that it a place where communication 
between different worlds happens. Some scholars claim that the dargah 
connects the human and the divine world. My interviews reveal that 
devotees at the shrine of the saint do not explicitly express themselves in 
this way, but rather they believe that the dargah enjoys a special 
relationship with the divine in comparison to other places. The reason for 
this is that the shrine houses the physical remains of the saint, who is 
believed to enjoy a privileged position of nearness to God. If it does not 
exactly connect the human world and he divine world, at least the dargah 
is considered to connect the world of living humans and the world of the 
dead. Indeed, as we have seen, the saint plays an important role in the 
rituals of curing possession by Junun and he is responsible for the cures 
that take place at the dargah since there are no living healers at the site. 
Moreover, the dargah, links the human world and that of the dead 
through the channel of dreams. Sleep and death are closely related. As 
stated, among devotees of the saint it is widely believed that if they sleep 
for some days near the grave, they may receive a vision in dreams in 
which the saint visits them. The saint, according to devotees, often 
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suggests what they should do or should avoid in order to get rid of some 
problem o affliction; other times, he recommends for them to go to some 
place (often another shrine) in order to find a solution. 

It should not be forgotten that the dargah is considered also a place of 
great peace and tranquility, for there, different social groups rich and 
poor, Hindus and Muslims - interact without dispute or clash. A general 
feeling of tolerance is fostered. Many devotees, when they talk about the 
dargah , say that in this place they can find relaxation and get some peace 
of mind. People can get temporary relaxation from their anxieties sitting 
there for some time. For the same reason families often come for a picnic. 

Dargah Beliefs and Practices are contested: 

Despite this sense of tranquility at the dargah , it must be recollected 
that the practice of visiting the dargah is not free from controversy in 
Gulbarga Muslim community. Particularly since the colonial period, 
some Muslims strongly question rituals connected to Sufi shrines, belief 
in the saints miraculous powers, and fostering the saints’ role as 
mediators between men and God. In the pre modem period, these beliefs 
had been largely accepted in the subcontinent, but since the beginning of 
the nineteenth century, a bitter criticism against the practice of Sufism 
and of visiting the shrines grew. The Wahhabi ideology played an 
important part in this , after it was established in central Arabia towards 
the end of the eighteenth century. The criticism focused on two points; 
excessive respect displayed to Sufi masters and rituals connected to dead 
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saints. Before the revolt of 1857, Islamic reform movements in Indian 
were chiefly concerned with religious self discipline in political struggle, 
encouraged strict outward adherence to shari’a and aimed to create an 
Islamic state that could implement the Shari’a. But after the revolt of 
1857, Islamic reform movement acknowledged the failure of the uprising 
and recognized that British rule was durable, so they focused on 
consolidating the Muslim community and committed themselves to 
education, religion and culture; this second wave of religious reform 
included many different tendencies. One tendency was that of the 
Deoband Academy (established in 1867) which aimed to educate the 
Muslim community about the authentic practice of Islam based on the 
Hanafi school of law; yet it did not imply a complete refusal of Sufism, 
for while its leaders objected to rituals of the dargah and to popular 
practices, they upheld the intellectual and spiritual teachings of Sufism. 
The Deoband Academy was vastly influential and opened educational 
branches all over the subcontinent, including Gulbarga. The Deoband 
movement generated other reform movements, as the Ahl-i-Hadis 
movement, the Taliban movement and the missionary organization of the 
Tablighi Jama at are considered offshoots of it. However, the message of 
Ahl-i Hadis and of the Taliban fully condemns all Sufis, and is far more 
extreme than that of Deobandis in regard to Sufism. 

Another modern tendency was expressed in the thought of Sayyid Ahmad 
Khan (died 1898), who reflected the opinions of the political elite, land 
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owners and state officials. Their class was interested in maintaining its 
privileges and supported collaboration with British rule. Sayyid Ahmad 
Khan promoted the modernization of Islamic practices, in order to make 
them compatible with the new technological and political order. His 
efforts resulted in the establishment of the Aligarh school in 1875 (which 
later became the Mohammedan Anglo Oriental College and in 1920 was 
expanded into Aligarh Muslim University) where a traditional Islamic 
curriculum was combined with modern scientific education and western 
humanities; in Hyderabad, the Osmania University was established in 
1918 with a similar philosophy. In such movements, Sufism often was 
discarded as culturally backward and the practices connected to the 
dargah were frequently associated with popular superstition, which some 
feel is incompatible with modern science and hinders social development. 

(Article By Mauro Valdinovi in Deccan Studies, July-Dee, 2009). 

7. The Role of Sufi Saints in the History of Bahamani Kingdom: 

The history of South India demonstrates the emergence of many 
faiths and cultural traditions. The royal dynasties that ruled over different 
parts of Deccan encouraged all faiths and groups in equal terms whatever 
might have been their personal faiths. It may be noted that many 
dynasties ruled over various parts of India right from the 3 rd century B.C 
to the 20 th century. But many of the gaps of the entire study of single 
dynasty can be seen from the published literature among them the rule of 
the Bahamanis from Gulbarga has appeared as one of the great dynasties. 
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The Sufi saints of Medieval Deccan particularly those belonging to the 
Bahamani period played a significant role in the religious, cultural and 
political life of their times. However research has so far been done to 
bring their activities to light. Hence there is need to highlight the life and 
works and the role of Sufi saints in the socio-political life of medieval 
Deccan with special reference to the Bahamanis. To quote a few sheikh 
Mohammad Ruknu-al-din, a great Bahaani saint of the Junaidi order in 
Gulbarga and some of the important Junaidi saints whose disciples settled 
at Daulatabad, Gulbarga, Bijapur, Bidar and several other places of the 
Deccan and continued the Junaidi traditions in the saintly Bahamani 
period he was known as Sheikh Sirajal-Din-Junaidi. His mausoleum is 
popularly known as Roza-e-Shaikh or Shaikh Roza which stands a few 
furlongs from the south gate of the Gulbarga fort. It was constructed by a 
staunch devotee Yousuf Adil Khan. The founder of Aidl Shah dynasty at 
Bijapur. And stands as bout specimen of early Adil Shahi architecture. 
Little is known about the Junaidi saints regarding the position held by 
them during the Bahamani kingdom. 

The Sufi movement in Gulbarga under the Bahamani rule had made its 
distinct contribution in all fields of cultural expression enriching the 
secular, pluralistic and composite culture of this region. In this context 
Khwaja Banda nawaz (RH) played a significant role to bring about 
cultural synthesis ultimately resulting in socio-ccultural harmony. Sufism 
may in a way compared to the Bhakti cult prevalent in Hinduism. The 
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Muslim mystics were men of deep religious feelings they led ascetic life 
and laid great stress on the practice of self discipline to prepare the 
human beings for the intuitive knowledge of God. This doctrine was not 
only widely propagated in the Islamic world outside the country, but was 
also further developed on Indian soil. Hazrath nizamuddin Auliya (RH) 
was one of the greatest Sufis in the country. He laid emphasis on the 
elements of faith as a means of realization of God. It has been suggested 
by some that the views, beliefs and practices of the Sufi saints of Islam 
has some influence on Hinduism in the Deccan. 

Further, the Sufi movement in Hyderabad Karnataka in general and 
Gulbarga in particular during the Bahamani period started their work in a 
new set up in a region of spawning Muslim states. The Bahamani 
kingdom being a revolutionary state badly needed the backing of the 
religious Muslim elite to win. 

This Holy saint Khwaja Bande Nawaz (1321-1422) was the discipline 
of Khwaja Nasiruddin of Delhi popularly known as Chirag-e-Delhi (light 
of Delhi) and came to Gulbarga to teach and propagate Islamic principles. 
He was primarily a Persian writer and has left number of religious works 
in Persian, but in the Deccan he found his Persian language was not of 
much use, for Urdu was more easily understood him. Therefore he had to 
learn Urdu to make himself intelligible to the common man. He has left a 
few treatises in Urdu which deal with religions subjects. 

The Sufi saint Khwaja Banda Nawaz advised the Sultans thus: 
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• Do not consider the task of ruling over the people an ordinary 
affair, it is a serious duty, which should be discharged in all 
seriousness and with full responsibility. 

• The heart of the king reflects the glory of god. It does not continue 
catching the divine radiance continuously, if the king cannot fulfill 
or satisfy so many and so important of his kingly office. The king 
should therefore strive for the purification of his heart and soul. 

• The king must love in such a way that all his acts, words, deeds, 
orders and movements are appreciated by the people. 

• He alone is a real king whose friends and officers, administrators 
prevent injustice and root out oppression from his dominions. His 
own example should attract the hearts of friends, officers and 
subjects towards justice and fair play. 

• If the king and his officer are honest and truthful, all the people in 
his kingdom young and old, men and women and children are 
drawn towards virtue, uprightness and justice. 

• Royal dignity must be maintained both in public and private. 

The Sufi saint Khwaja Banda Nawaz served as the center of solace for 
those who were suffering from different diseases and mental agonies. 
Such people visited the saint and hardly returned without solace, the 
strong belief of the people was that the divine grace and magical touch of 
the saint had the curing effect of all sorts of agonies, both physical and 
mental. At times he served as supreme judge in respect of several family 
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disputes. The people approached him with a variety of complaints with 
regard to family disputes, pertaining to property and marriages. They 
approached him with full faith and accepted the verdict as the divine 
judgment and thus lived in peace forgetting their disputes. 

Further the activities of Khwaja Banda Nawaz were not restricted only 
to religion, but it has extended its sphere to serving the cause of 
education. Good number of schools and colleges were established to 
spread education and help the development of minorities in particular and 
others in general were the main objectives of these institutions. The 
educational institutions had great concern for the poor and the depressed. 
Their main objective was elevated the depressed and the poor through 
their philosophy of equality unity, they have contributed to peace, 
progress and prosperity of the people. The social conditions and ascetic 
values vastly contributed to the Sufi movement in Gulbarga soon became 
a mass movement. Thus the Sufi saints gained great popularity among the 
people and catered to the religious and spiritual needs of the people and 
had socio-cultural and political bearing on the society during Bahamani. 
The role of Khwaja Banda Nawaz was outstanding and his name lives 
alive to this day in the memory of the people of Gulbarga in and around. 

(Article Role of Sufi saint in the history of Bahamani Kingdom by Prof. Zakia Khanum K Ansari.). 

8. Contribution of the Bhakti Movement: 

The saints of the Bhakti movement put before the people a way of 
life which could be followed by them without much difficulty. They were 
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not required to depend upon the charity of the Brahmans. The religious 
teaching of the Bhakti saints had a great appeal to the masses. By 
showing a path of direct communion with God, they struck at the 
exploitation of the masses by the priestly class. The eyes of the both the 
Hindus and Muslims were opened against the superstitions in which they 
were caught and exploited. The saints paved the way for equality based 
on solid foundations of amity and brotherhood. Some of the saints put 
emphasis on removing the causes of misunderstanding between the 
Hindus and Muslims. They also tried to reform the existing social 
conditions. Their attacks on polytheism and pilgrimages helped to check 
expensive rituals and ceremonies. Their condemnation of the caste system 
created a new consciousness among the masses particularly the people 
belonging to the lower castes. They saw a ray of hope for raising their 
status in the society. Some of them joined the Bhakti movement. One of 
the disciples of Kabir was Dhanna, an ordinary peasant. His other 
important disciples were sain the barber and Raidas the cobbler. 

The Bhakti saints were men of high character. Many of them 
travelled widely and extensively. During their travels, they met people of 
all shades and opinions. They helped in the development and enrichment 
of the languages of the people. The saints of the Bhakti movement helped 
the growth of Hindi, Punjabi, Bengali, Telegu, Kannada, Tamil etc. 

About the Bhakti movement Prof. K. Damaodaran writes that the 
Bhakti movement attained varying degrees of intensity and sweep in 
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different parts of the country. It appeared in a variety of forms also. 
However, it had some basic principles. Those were the recognition of the 
unity of the people irrespective of religious considerations. Equality of all 
before God, opposition to the caste system, faith that communion 
between God and man depended on the virtues of each individual and not 
on his wealth or caste, emphasis on devotion as the highest form of 
worship and denigration of ritualism, idol worship, pilgrimages and self 
mortification. The Bhakti cult recognized the dignity of man and 
denounced all class and caste distinctions and caste tyranny in the name 
of religion. It awakened the masses to a new consciousness and generated 
a popular impulse to action. However, it was not capable of either making 
a rational investigation of the social problems or giving a rational solution 
to them. Ti failed to grasp the real causes of the maladjustments in the 
social and economic set up and could not offer the radical cure to human 
suffering. 

Dr.A.L.Srivastava points out that the Bhakt cult was a widespread 
movement that embraced the whole of India for several centuries. It was 
the movement of the people and aroused interest among them. It was an 
indigenous movement and had nothing to do with Christianity. Although 
its basic principles of love and devotion to a personal God were purely 
Hindu, yet the movement was profoundly influenced by Muslim beliefs 
and practices. The Bhakti movement had two main objects in view. One 
was to reform the Hindu religion so that it could withstand the onslaught 
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of Islamic propaganda and proselytism. Its secondobject wsas to bring 
about a compromise between Hinduism and Islam and to foster friendly 
relations between them. It succeeded in realizing to a great extent the first 
object of bringing about a simplification of worship and liberalizing the 
traditional caste rules. However, it failed in attaining the second object of 
Hindu-Muslim unity. Neither the Turko-Afghan rulers nor the Muslim 
public accepted the Ram-Sita or Radha-Krishna cult. They refused to 
believe that Ram and Rahim and Ishwar and Allah were the names of the 
same God. However, the Bhakti movement helped the evolution and 
enrichment of vernacular literatures in India. Most of the Bhakti saints 
preached to the people in their moth tongue and therby enriched Hindi, 
Bengali, Marathi, Maithili, Gujarati, Punjabi etc. the period fo the Bhakti 
movement was the golden period in the history of the growth of the 
vernacular literature in India. (Medieval Indian culture, p- 59 ). 

The view of Dr. Yusuf Husain is that ‘the Bhakti movement of 
Medieval India represent the first effective impingement of Hindu society 
of Islamic culture and outlook, but it received a great impetus from the 
presence of Muslims in this country. This movement not only prepared a 
meeting ground for the devout men of both ceeds, it also preached 
human equality and openly condemned ritual and caste. It was radically 
new, basically different from old traditions and ideas of religious 
authority. It sought to refashion the collective life on a new basis, 
envisaging a society in which their shall be justice and equality for all and 
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in which men of all creeds shall be able to develop to their full moral and 

Spiritual Stature (Glimpses of Medieval Indian Culture, P-31). 

The Bhakti saints preached universal toleration and brought about a 
revolution in the structure of India society. They loved humanity and 
were devoted to god. However, their disciples created sects and sub-sects. 
The result was that Indian society was further divided into new cults 
based on orthodoxy. Although all the saints taught the same truth, India 
failed to attain cultural unity. 

According to M.G.Ranade, the main results of the Bhakti 
movement were the “development of the vernacular literature, the 
modification of caste exclusiveness, the sanctification of family life, the 
elevation of the status of women, the spread of humaneness and 
toleration, partial reconciliation with Islam, the subordination of rites and 
ceremonies, pilgrimages and fasts and learning and contemplation to the 
worship of god with love and faith, the limitation of level of excesses of 
polytheism and the uplift of the nation to a higher level of capacity both 
of thought and action”. To that may be added the removal of distinctions 
between the higher and lower castes and outcastes in the religious sphere. 
The saints of the Bhakti movement raised their powerful voice against the 
vices prevailing in society and called upon their followers to abstain from 
them. Those saints preached against infanticide, Sati and other evil 
customs prevailing among the people. Kabir, Ravidas and the Sikh Gurus 
discouraged the use of intoxicants like wine tobacco and toddy. Guru 
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Govind Singh prohibited the use of tobacco. He called it an evil drug 
which “burned the chest, induced nervousness, palpitation, bronchitis and 
other diseases and caused death” to quote him, “Wine is bad. Bhang 
destroys one generation but tobacco destroys all generations” The Bhakti 
saints condemned adultery, sodomy and other immoral practices. 
“Approach not another woman’s couch either by mistake or even in a 
dream. Know that love of another’s wife is as sharp as a 

dagger”. (v.D.Mahajan - P.No.406 & 407) 

3. SOCIETY: 

In early medieval India, Indian society was mainly divided into two 
parts. The Hindus and the Muslims as regards the Hindu they suffered as 
political power passed in to the hands of the Muslims. The fourteenth 
century saw the beginning of a new era in the history of the Deccan for 
three hundred and odd year after 1318 till the rise of the Marathas under 
Shivaji the whole of the Deccan north of the Tungabhadra remained 
under the rule of Muslim sultans. With the political advent of the 
Muslims in the Deccan a new aristocracy had arisen in the region. 

But with the establishment of the Bahamani Kingdom in 1347 A.D. 
there was a sprinkling of Hindus who rose to eminence and though they 
could be called member’s of the Bahamani aristocracy they do not seem 
to have wielded much influence at the royal council table. Almost all 
along the Bahamani period the ministers who took part in the 
administration were Muslims the Ghorpades of Mudhol the Nimbalkars 
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of Phaltan the names of Mharwad the Ghatges of Malawadi and a few 
other family came on the scene at the beginning of the reign of the first 
Bahamani ruler Allauddin Hasan Bahaman Shah. 

In the Hindu society existing Vamashram Dharma but not same 
rigidity as before the study of Farman’s, the epigraphs and literary work 
of Sherwani, Abdul Jabbar Malkapuri P.N.Chopra, en-light on the social 
history of the region. 

In Mulsim society the aristocracy and members of the ruling class 
were diveided into two groups the Dakhnis or old settlers and the 
Gharibas or new comers. There was considerable rivalry between these 
two groups for power and position. 

Some literary works tell us about living of people in Gulbarga and 
Bidar those are Brahamanas or Kulkarnis Sajjadas, Mujawars, Imama, 
Sufi Saints of Chisti, Qadiri Afgens, Pardi, Maratha, Kannadiga, Rajaput, 
Naik, Dekani, Badkshani, Samarkhandi, Tashqand these are the names of 
the people different states and outside of India. (Ab dui Jabbar Malkapuri & p.N.chopra, 

Sherwani). 

Houses: 

The remains of royal palaces and mansions of the grandees which 
we see today give us an idea of the way in which royality and aristocracy 
lived the boyars (nobel men) are rich and live in luxury nikitin says they 
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had fine furniture and draperies with many servants to wait on them and 

tO later to their comforts. (The History of in Deccan by H.K.S. P.No-213). 

Constructions of the houses and living condition of the people 
during Bahamani period the poor people lived in thatched houses with 
single rooms with the floor made of pounded earth plastered with cow 
dung the nobels, high officials and wealthy merchants lived in large and 
comfortable houses. However appear to have been very strong and 
durable Bartalomme a had seen several houses which were 400 years old 
not suffered any decay. (S . M unsi p-274). 

Bahamani layer brought to light on houses it reveals houses with 
strong plinths of large semi dressed stone and mud walls the latter fall in 
down in debris indicating that ordinary houses had three or four rooms 
including a kitchen. They flat roofs were probably made of clay mixed 
with grass the better class houses had a an enclosed court yard and rooms 
with verandas these court yards well dressed with cow dung paste and 
smooth surface was decorated with various rangoli designs which gave a 
pleasing appearance to the frontage and to the whole street or lane in 
which these houses were situated. (The History of Medieval Deccan by H.K.S. P-214). 

Family Life: 

The family was a close-knife unit the elders conducting its affairs 
joint family was existing though general rule shows a few exceptions 
were grown up sons set up separate establishments sometimes for 
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economic convenience brothers had separate households by they were 
considered members of one family by the village. All the members of 
family though separated joined as a rule in religious performances and 
annual ceremonial offerings. 

Vignenyeshwara yatis mitakshara was the manual in use to conduct 

and decide all question Of SUCCeSSion, Property etC. (The History of Medieval Deccan 
by H.K.S.P-216). 

Food Diet and Drinks: 

Isami says descriptions of a feast arranged for sultan which gives 
information about the diet of the rich and well to do. It was eighth part of 
the day when the trumpets announced that the banquet was ready silk 
tapestries were spread and table cloths laid leavened and unleavened 
bread was kept ready various items of salad were there green and crisp 
then came roast quail and partridge and roast chicken and roast lamb 
curry puffs (samosa) and cooked vegetables were there as 
accompaniments juicy almond pudding and halwas were served as dessert 
and they were scented with camphor and musk. The meal ended with 
distributions of betel by the tom budlar. And then the nobles and leaders 
of the army were presented to the royal guest the table ware was imported 
from china. 

Though drinking wine was forbidden in Islam most of the 
Bahamani rulers were given to the pleasures of the cup. Farishta tell us of 
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Shaikh Ziarddin chiding Muhammad I, for his bad habit of drinking. 
Tabataba record the drinking about Mujahid, Feroz except hearing music 
and drinking wine in privacy never indulged in any habit which was 
forbidden by the religion he professed. 

Ahmed Shah Wali though he drank wine himself forbade the use of 
it to others and Muhammad III was used to occasional drinking. Farishta 
record that the wine this sultan imbibed in his desperate moments was the 
strong native Araq wine of the Deccan. Among the Hindus the 
Brahamans were total abstainers but the other castes were not averse to 
drinking is reference to wine shops in Mahanubhava sources testify. (The 

History of Medieval Deccan H.K.S.P-213-214). 

The staple item of food was rice of various qualities cooked rice 
was eaten with curried pulses curds and buttermilk many lands of 
vegetables and staple items were jawar wheat was the normal diet of the 
lower and poor classes oil of the safflower seed (Kardai) was the most 
common cooking medium. 

Ovengton in his book a voyage to the East Indies observes that tea 
was taken by the Banias without sugar or mixed, (ibid p-215). 

Festivals: 

The religious life of the people of Bahamani Deccan centered 
round the temples, mosques and various shrines every village made its 
patron deity and town and cities boasted of many temples dedicated to a 
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god of the Hindu pantheon some places had acquired sanctity over the 
ages and had developed in to centers pilgrimage Pandharpur and Tuljapur 
were special place in the hearts of both Marathas and Kannadigas. 

Muslims divines had settled in various town and villages in the 
Deccan, Deccan in the 10 th and 15 th centuries became holy places and the 
tomb of Sirajuddin Junaidi who died in Gulbarga in 1379 A.D became a 
center for Urs soon after his death. The most important and widely 
venerated Sufi saint of the Deccan was Syed Muhammad Gesudaraz 
whose mausoleum a fine monument erected at Gulbarga by Ahmad Shah 
Wali became a centre of pilgrimage for devotees spread for and wide in 
Bidar city number of Sufi saints called Multani Padsha, Abdull Faid, 
Ahamad Shah al wali, Kalimullah Kiramani Chaukhandi, are centre of 
presence to devote Muslims and others. 

The many festivals in the Hindu calendars the Diwali, Holi, 
Dassera and etc., were the greatest the Muslims celebrated Muharram, 
Idd-ul-fi-tar, Idd-ul-zuha, Idd-milad etc., with great enthusiasm. (Ibid P- 
221 - 222 ). 


Caste System: 

In Hindu society Varnashrama Dharma was existing but not same 
rigidity as before Brahmans in the South were not only spiritual leader 
but also served as minister’s generals and commanders the next to 
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Brahmanas were the merchants, artisans, weavers etc., the lowest class 
comprised Jugglers, Jogis, etc. (History of South India P.N.Chopra P- 
164). 

Hindu had some influence on the Muslims. Muslims were divided 
in to four classes Sayed, Shaikh, Mughal and Pathan. 

The sayeds claimed descent from Fatima daughter of the prophet. 
The Shaikhs were of pure Arab descent the Mughals hailed from the 
mongol race and were further sub divided into Persian and chagtai the 
Pathans were the fourth class. 

Position of Women: 

The position of women in the sultanate period was not as high no 
women was allowed to enjoy an independent status. Before marriage she 
was under the strict supervision of her father after marriage she was under 
the supervision of her husband and after his death she was under the 
supervisons of her grownup sons. One of the immediate impact of Islam 
on the condition of women was the introduction of Pardh System. Pardh 
or veiling of women was a common practice among the Muslims and it 
was adopted by the Hindu women also under the stress of circumstances 
Prof.R.C.Manjumadar says Hindu adopted Pardha as a protective 
measure to save the honor of their women. Folk and to maintain the 
purity of their social order probably the tendency to imitate the ruling 
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class was also a contributory factor for the adoption of pardh by the 

Hindu families. (Social Culture and Eco, History of India by R.C.Roychoudry P-58). 

Some farman and literary works enlight on the History of women 
and their position malika Jahan wife of Hasan handy Bahamani and 
mother of Muhammad Shah. She was highly philosophical and a 
respectical member in the royal family. She went pilgrimage to Mecca 
with silver and gold coins to distribute among poor people. 

Some women linked with Sufism and later became Sufi saint those 
are Bibi kunja Masa be She was daughter of Muhammad Shah. 

RuhS Parwar Agha daughter of Muhammad Shah She had played 
an important role in the political affairs of the royal family soon after the 
murder of her own brother Mujahid the third ruler of the Bahamani 
dynasty by his uncle dawud who was the brother of Muhammad Shah I. 
at this juncture the lady Ruh Parwar Agha first had blinded Sanjay and 
put Bahan Shah grandson of Muhammad on the throne. (FerishtaP- 300 - 303 ). 

Marriage System: 

Ferishta states that among the Hindu child marriage was common 
this finds support in the Jnaneshwars and the Leela Charita. 

Marriages were for formed with great eclat and ceremony which 
were spread over many days certain conventions about the bridal 
procession were to be observed by different castes. 
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A horse was used in Brahman marriages for this purpose also for 
marriages in the family of high officials like the Deshmukh, Kunbi, Sutar, 
Lohar, Gurav, Sunar, Dhangar, Jangam, Mahar and Bhil communities. A 
Muslim bridegrooms of also rode a horse bridegrooms of lower castes 
like Kaikaris, and Burarus (basket weaver) went on foot. 

Marriages in Muslims though Quran permits the Muslims to have 
four wives at a time the common practice among the Muslims of the 
lower stratum of society was to have monogamy only rich Muslims took 
to polygamy and maintained three to four wives at a time. 

The Hindu by and large restricted themselves to monogamy (one 
wife). It is only a very small number of princes and wealthy persons who 

married more than one wife. (The History of Medieval Deccan, by H.K.S.P-216-217). (Social 
Cultural and Eco, History of India, R.C.Roychoudry P-58,59). 

The Bahamani Sultans as a rule took more than one wife the well 
stocked harem of Feroz shah Bahamani is a notable example. In his case 
the shiah doctors of religion at court permitted him mutely or temporary 
marriages to ease the sultans conscience and to silence the critical (Ibid P _ 

217). 

(J.B.Briggs) opinion out in his work about marriage ceremony of 
Muhammad son of Hasan Gangu Bahamani, took place with the daughter 
of Malik Saifuddin Gori on this occasion king Hasan Gangu Bahamani 
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distributed cloth of gold velvet and satin worth ten thousands rupees 
among the nobles of his court. 

Dress: 

The hot climate of Deccan did not necessitate much clothing a 
dhoti and a piece of cloth to cover the upper part of the body was the 
usual dress of Hindu chappals were the common foot wear though many 
people were bare footed the ordinary women had a piece of cloth 
wrapped round their waist and an upper garment while the rich used saris, 
silk brocade, and other expensive materials were used on special 
occasions. 

The Muslims followed the pattern of dress in the North, which 
consisted to tight trousers and shirts and ling coats or Sherwani their 
shoes were pointed in front and open at the top. Muslim women’s wore 
trousers over which was worn a long skirt as petticoat their bodice was 
made of very fine material doppatta or orhani was used to cover the had 
as well as the upper part of the body. Women were very fond of 
ornaments which were either made of gold or silver depending on the 
economic condition of the person. (History of South India By P.N.Chopra& other P-165). 

Sports: 

The sports games and pastimes of the people were similar to those 
in vogue in other parts of the country. Cock fighting and various games of 
gutes were common snake charmers acrobats and wondering herds 
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entertained the people with their performance. The dafter class recited 
stories from the Mahabharath the Ramanyana and the Puranas there was 
also Ramlila and Kdshanlila which theatrically depicted some scenes 
from there two great epics annual fair’s or melas served as a source of 
recreation for a large majority of the people particularly in the rural areas 
Kirtanas among Hindu were quite common it was attended by friends and 
relations. 

Urs among Muslims which was held around the tomb of a saint 
provided the much sought after occasion for meeting friends and relation 

(The History of South India P-166). 

In Bidar there were four schools of physical exercises talim one 
located in each quarter of the city. 

1. The Nurkhan ki easten part 

2. The Siddiq Shah K Western part 

3. The Maniyar Ki Northern part 

4. The Abbas Pansali ki Southern part. 

Wresting cudgeling (pata) and other exercises were taught in these 
schools mainly as arts to be used during the mock fights of the Muharram 
festival (E.S.Marklinger P-46). 
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Scribes (Writers): 


During Bahamani period some scribes who were writing the 
farman of the place among them Huzoor Ashraf Humanyun (1572 A.D to 
1639 A.D) Huzoor Qurshid Zahoor Ashraf also called Humayun A1 
Huzoor Qurshid Syed Zahoor Ashraf (1659A.D, 1672 A.D) are important 
(S.Munshi P-279). 

Staff of Darghas and Mosque: 

The literary works inform us that these were separate staff for 
looking after the darghas and mosque and other religious places. 

Sajjadagi i.e. Chieftain, servant i.e Hawaldar and Peon Mujawar 
Khadim are staff at Sufi saint dargha. The Imamas were appointed to the 
mosque for praying prayer's (Namaz) the study also informs us the there 
were separate houses meant for the saints and the sajjadagi etc., of the 
Darghas staff these houses were attached to the Darghas for instance one 
building of the saint was attached to the dargha of Roza Munnawara the 
grants were made some times for the maintenance of these places its self 
staff members ab id p- 280 ). 

Burial Practice: 

They are two type of graves, 

1. Graves with tombs and 

2. Graves without toms. 
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There are large number of tombs built during the period the 
erection of tombs in different dimensions purely depended upon the 
political social and religious status of the individuals difference types of 
are Kings Tombs, Ministers tombs, viceroys tombs, saints tombs, 
children tombs, thieves tombs, women tombs, and maternity tombs, the 
tombs with graves of kings at Gulbarga and Bidar. Without tomb graves 
of Chand Sultana of Adil Shahis of Bijapur are found. 

Education: 

The main centers of Hindu learning were nasik paitha, Gangapur 
and Salotga besides the houses of the scholars and learned Pandits also 
attracted students were they studied under the direct supervision of their 
teachers. The curriculum included Amara Kosh Rupavati Samskara, 
Panchatantra, Hitopadesha and the work of Kaalidasa, for those interested 
in advanced studies logic, philosophy and grammar was recommended 
Vedic learning formed the highest stage of learning. A number of 
scholars flourished during the Bahamani period. Among those the names 
to Trivikramabharat, Rameshwar Bhatt, Kamalkar Bhatt, Keshava and 
Ganesh Daiwadnya deserve special mention. 

Among the Muslim education generally centered round a mosque 
where the Mudarris imparted instruments to his pupils. 

The holy Quran emphasize the importance of knowledge or Elm. 
The Islamic religion regards learning as an important duty both men and 
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women generally Muslims schools (primary) were attached to mosques 
there were also madarases for higher learning and the residences of the 
scholars were the rendezvous of those yearning for still higher studies. 
Arabic grammar and language followed by the Quran and the Hadis were 
taught in their schools calligraphy also formed an important subject in 
schools the main centers of Islamic learning in the Bahamani kingdom 
were at Gulbarga, Bidar, Kandhar Elichapur, Daulatabad, Junnar chaul 
and Dabhol, Dar-ul-ulum of eilichapur (Berar) was the biggest institute 
and received grant of 3000 dinars annually almost all the Bahamani 
sultans with the solitary exception of the founder of the dynasty were 
literates and encouraged to learning. 

Mahamud Gawans big madrase at Bidar became a great center of 

Islamic learning. (P.N.Chopra& other the South Indian History P-174). 

The Muslim education started when the child was 4 years 4 
months and 4 days old usually the parents consulted the astrologer 
regarding the amphibious time for putting the child in the school this 
ceremony was known as Bismillah the objective of the primary education 
was to teach the child alphabets and Quran specially the religious prayers. 
These children were taught by the Mullah or Moulvi who looked after the 
mosque of the locality the children were made to memorize certain parts 

Of Quran for daily prayers (Yusuf Hussain Glimpses of Medieval Indian Culture P-81-82). 

The study of a literary work tell us the list of more than 10 teachers 
of the Bahamani period they are: 
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1. Moulana Lateef Allaha Sabzadaral. 


2. Mulla Moinuddin Harvi. 

3. Aufti Ahmed harvi. 

4. Mulla Muhammad Ishaq Sarahmdi. 

5. Mulla Fazal Allah Anju. 

6. Mulla Hakeem Aleemuddin Tabarizi 

7. Hakeem Naseerudin Sherazi 

8. Sadar ul Sharaf Samar Khandi 

9. Mulk Ruknuddin Gaori 

lO.Syed Raziuddin Jagajuth. (S.Munshi P-284). 

Among the Moulana Fazal ulla Anju was the teacher of the Kings 
Muhammad Shah, Mahamad Shah and Daud Shah of the Bahamani 
dynasty. (Ab.Jabber Malkapuri - P -92) 

The sultan Muhammad Shah-II himself a great scholar used to 
deliver lectures on logic, Mathematics, Arabic and Persian. Khwaja 
Bande Nawaz, Shaikh Alauddin Ali, Badruddin Ahemad and Khaji 
Shihabuddin were some of the famous scholars. 

A college was established at Bidar during the Deewanship of 
Muhammad Gawan in 1471-72 which was perhaps an extension of the 
original school at the capital became the highest form of Muslim 
education in the Deccan. The Khwaja tried his utmost to get such grants 
of contemporary Islamic lore as Jalaluddin Dawwani Sadruddin Rawwasi 
and others to come to Bidar. He made the Madrsa library one of the 
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richest in the land. Calligraphy had also an honored place in the courses 
of study and mainly sports like archery riding playing at Chugan (polo) 
were considered essential accomplishment for young men of the 

aristocracy (History of Medieval Deccan by H.K.Sherwani P-219). 

Technical education was imparted by private agencies architecture 
and sculpture medicine craftsmanship in jewellary weaving paper making 
and similar other arts and crafts require training and apprenticeship 
following traditional methods this kind of training was imparted to 
initiates by acharyas or technical and vocational experts at their own 
homers, (ibid-219). 

Literary work shows that scholarships were provided for the 
students during the Bahamani period (AbJabbar Maikapur p-92). 

Language and Literature: 

During the Bahamani period Persian, Arabic and Urdu literature 
was developed. Some of the important histories written under the 
patronages of the Bahamani sultans such as Sirajat Tawarikh by 
Muhammad Lasi, Tuhfatas salatin by Mulla Dawud of Bidar and Tarika- 
i-Muhammad shahi of mulla Abdul Karim Hamdani but they have been 
incorporated by Firishta and Tabataba in their works. 

A number of works were produced on Sufism and mysticism. The 
great saint Banda Nawaz wrote a number of works including Kitab-ul- 
khatima, Jawami-ul-kalim, and Amsaral Asrar, Mahamad Gawan was a 
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great writer and his works Manazirul-insha, and Riyaz-ul-insha. An very 
famous the former is a treatise on the art of Persian epistolography while 
the latter is a collection of letters written by M.Gawan and Bahamani 
sultans to Kings, Scholars, Poets and other eminent persons. A Sanskirit 
work on veterinary science was translated in to Persian and was entitled 
Tarjma-i-Salhutar. 

Arabic Bahamani kings were great patrons of Arabic literature. Some of 
eminent scholars who flourished under their patronage were Sadrash 
Sharif Samakandi Muhammad Badakshi, Shaikh Burhan-uddin and 
sheikh Sirajuddin Junaidi, Firuz Shah was himself a scholar of Arabic and 
used to give lectures on logic, mathematics, geometry etc., saint Banda 
Nawaz wrote a number of works in Arabic particularly a commentary on 
Quran which was given the title Ummul Madni besides glosses on Tafsir 
Kashaf and Mashariqu-1-Anwar Tafsir-i-mahimi, Addilat-ul-Tawhit. 

Mahumd Gawan was himself a scholar of Arabic His letters 
Contain many Arabic verses. (History of South India, P.N.Chopra-P-174). 

The Urdu language improved on account of the combined impact 
of the Persian and Arabic languages these were famous scholars like 
Nizam Bibari Khuraishe Bidari Feiz Bidari who have composed many 
poems and stories Shami Ranjit has written poems Khush Name and 
Khush Nagaz the famous Urdu poets were Nizam Shah author of 
Fathenama. Hasan Shaukhi author of Ali mang ma and the blind poet 
Syed Miran Miyan Khan, (History of Kamataka-Phalakshya P-282). 
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Social Solidarity: 


During Bahamani period for maintaining peaceful co-existence for 
social solidarity between the Hindus and the Muslims some new 
experiments were made during the period they are inter-caste marriages 
between the royal families, enrolment of Hindus in the Administration 
and army, for instance the king Feroj Shah of the Bahmanis married the 
daughter of Devaraya of Vijaynagar in 1408 A.D. Besides the king Feroz 
Shah had started appointing the Hindus in the administration. Similarly 
the enrolment of the Muslims in Vijayanagar was taking place (H.icsherwani 

P-147, 149, 25) (S.Munshi P-287). 

Painting: 

A Study of the monuments of Gulbarga and Bidar reveals that the 
ceilings of the domes of Sufi saints chor gumbad and dome of Ahmad 
Shah Alwali have paintings of red, green colours. 

However painting did not receive patronage and impetus during the 
reigns of Adil Shahi and others. 

4. Economic Condition: 

Introduction 
Agriculture 
Taxation System 
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Trade & Commerce 


Coins System 

Introduction: 

The study of literary works provide some information about 
economic condition the condition of the lower classes. The Peasants petty 
shopkeepers skilled worker's peon’s, servants and slaves was hard the 
contemporary evidence of both foreign and Indian chronicles is clear and 
precise on this point. They could not afford to have sufficient clothing 
their housing condition according to foreign travelers was miserable 
Nuniz and several other travelers who visited South India during the 
fifteenth and sixteenth centuries speak about the poverty and the distress 
of riots. 

The upper classes the high officials the local chieftains and the big 
merchants were very wealthy and lived lavishly. Peas and nikiten testify 
to the luxurious life led by the aristocracy in South India. 

The middle class of Zamindars, consisting of money lenders and 
learned professions consisting of physicians teachers Qazis etc., were 
well off they spent lavishly on their dress and wore ornaments. 

Agriculture: 

In the middle ages the agriculture was given priority by the Deccan 
sultanate, the cities were only a few nearly 90% lived in villages. The 
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agricultural methods were old fashioned agriculture mainly depended 
upon monsoon rains the village officials evinced interest in digging wells 
building tanks making canals for irrigation purposes about 1/3 of the land 
was reserved for grazing the land remained barren where there was no 
rainfall most of the lands in Deccan were barren for want of the means of 
transportation an failure of rain prices of articles would shoot up. During 
drought season the riots had to go cities to earn bread in some villages 
land holdings were the property of the sultan and the Jagirdars. 

1. They were called Raja’s land and Khilop lands. 

2. The lands owned by the Mosque were called wakf lands. 

3. The lands belonging to the Hindu matha and Brahmins were called 
Devapada land. 

4. The villages that were given as gifts to the Brahmins were called 
agraharas. 

5. The land that were given to those who rendered military and public 
services were called Inam land. 

Chains were used to measure lands they were called tenab so much of 
and that could be tilled by two oxen from morning till evening. 

Productions of the main crops are Jawar, Maize, Tur, green gram, 
ground nuts, Cotton and sugar cane were the main crops in orchards and 
gardens, mangoes, lemons, grapes, areca, coconut, betel tamarind, 
almond, cardamom and cashew were grown the forests supplied plenty of 

honey. (History of South India P-167 and History of Karnataka by Phalakshya P-320-321). 
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Taxation System: 


The main source of the state was the land revenue nearly 50% of the 
produce was collected as the land revenue. Rayatwari and Zamindari 
system were in vogue and other taxes are Durbani Collection of entry 
taxes from outsiders Ashuri - collection of tax over the celebration of the 
Muharram, Dewani collection of taxes from zamindars, Seebandi - tax 
from the places of chowkis at the borders of the village or town Jurmana 
- tax i.e., fines who are failure to pay within time Mai Parshkash - 
collection of tax yearly Mai Khataqa - collection of tax over 
transportation Malchungi - collection of taxes over fruits and flowers 
Sardhi — collection of tax over court. (Ab jabbar Malkpuri P-127) (History of Karnataka P- 
321). 

Industries: 

The chief cities were Bijapur, Gulbarga, Raichur, Dabol (to the 
north of Goa) Chal (New Bombay) Sholapur, Hubli, Lakshmeshwara 
Raibag, Elichapur, Bidar Kalyan and Golkonda these cities were known 
for cotton silk and Muslin clothes in 15 places diamond mining 
developed diamonds, emeralds onyx, rubies, blue stones were found in 
Bijapur Kanakgiri (New Koppal) Daruru, Karur, Golkonda Raval Konda, 
gold mining had been developed at hatti near Raichur. But gold was 
found in small quantity in the 16 th century the famous madetic Kohinoor 
diamond (3 inches in diameter) was found near a hillat Golkonda. There 
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was great diamond for Deccan diamonds from Surat, Goa, Agra, Delhi, 
Persia and Turkey. 

At Raibag near Bijapur unpurified salt, Borax and iron industries 
had been established. The salt produced was used for making gun powder 
and the Portuguese bought it from the Deccan state after the fall of Vijay 
Nagar. Bijapur in Deccan developed quickly into a big city. 

Gulbarga Raichur and Nanded were known for Pagadis and Turbas 
Bidar was known for copper and bronze vessels and alloyed metal 
products. Warangal produced iron and steel. (History of Kamataka p-321-322). 

Trade and Commerce: 

The main means of transport was cart drawn by oxen and nearly 
200 to 300 carts Hied all over the Deccan cities. It was the duty of the 
provincial officers and the Kotwals to safeguard. The interest of the 
merchants from the attacks of highway robbers Sarais - Choultries were 
built by the road side for the convenience of the merchants bridges and 
roads were preserved in good order for easy transportation. But the 
transportation facilities were much less as compared north India Sugar 
candy herbs came from Goa, metallic vessels camarind copra borex 
coconut skin products spices, emeralds clothes were being exported 
through Machalipatnem and other pearls rice, wheat, pulses and cotton 
clothes especially exported to Maldives islands musk was being imported 
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from china. Slaves of the Siddhi tribe (Negroes) were bought by the 
Sultans of Bijapur and Ahamed nagar from Ethiopia (Karnataka history p- 322). 

During Bahamani period the cloths was prepared from Sericulture 
which was quite famous arrangements were made to export the 
commodities like silk, cloth to china, Europe etc., and the export articles 
had more value. Diamonds were used during the period of Qutub Shah 
and Adil Shah. 

The Hindu traders were also supplying horses elephants etc., from 
different countries like Ceylon china and other. (H.K.sherwani p-143). 

Coins System: 

The sultan minted gold, silver and copper coins the first coin 
minted at Hasanbad in 1347 near Gulbarga. The coin had the names of 
Khalifa saints and sultans. Coins were mainly minted at Ahmedabad, 
Bijapur, Gulbarga Dabol and Cauri (Near Goa) they were after the model 
of the coins of the period of Delhi sultans the coins were called honnu 
(gold) on some coins a line or two of poetry was seen on a either side 
one of them can be translated that the world got beauty and greatness 
from two mohammads if one is Mohamed the prophets the other one is 

SUltan mohammed. (History of Karnataka P-322-323). 

During Bahamani period kings issued gold, silver and copper coins 
especially of sultans from Mohammad shah 1358-1375 to Mahamood 
Shah 1482-1518 issued more golden coins and having 170 gram whight 
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but Mujahid shah and Feroz Shah issued the model of Mohammad 
Tuglak of Delhi. Which was 197 gram of Dinar and most of coins having 
both side title of sultans and words of Koran.( Coins _ A . M .AnnigeriP- 133-136). 

Coins System of Bahamani: 

Ahasanbad is a name of localities end is located at present between 
langar khana (filter bed) and Sultanpur in Gulbarga city. The word 
Ahsanbad is written on coin it indicates that Ahsanabad was a mint area 
where the coins were struck the names of Mohammadabad Fatahabad 
etc., have also been mentioned in some other coins that have been also 
catalogued by some scholars they indicate that the coins were also minted 
at Mohammadabad and Fatahabad in a farman (Royal letter) of Adil 
Shahi who wrote to his commander Daulat khan in Persian as SAWAR- 
E-SIMITH Hirapur Hasnabad Mr. Aayath i.e., get the army from east 
Hirapur to Hasnabad which is located in Gulbarga. 

Sri. G.P.Joshi studied the name of Ahsanbad with the help of the early 
epigraphs of the region and Ahasanabad is identified with kalaburgi i.e., 
Gulbarga. 

All these coins are varied in size and shape the common shapes are 
oval, square circular and triangular besides they contain the legends in 
Persian, Arabic and Hindi on the obverse of the coin the name of the ruler 
and his god. 
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Mentioned and on the reverse either his name or his father's name is 


written it helps to constructs the genealogical and chronological accounts 
of the rulers besides they help to know the religious aspects of the period 
coin of sultan Shamsuddin Dand II (1397A.D) bearing pure and clean 
administration on one side and high sum of religion on the other side is 
significant no other coins bear this type of legend, this is interesting 
because it is known that his reign was very short and was full of intrigues 
and murders therefore. It is very difficult to accept this account as 
historical fact. The titles of the rulers are mentioned in almost all the 
coins but one coin indicates their achievements. 

The coins are weighting 1.950mg, 1.750mg 3 gram 3.500mg, 
4.500mg, 4.900mg, 5 gram, 5.200mg, 5.500mg, 5.750mg, 7.800mg, 
10.20mg, 10.300mg, 10.900mg, 12.25mg, 13.500mg, 13.750mg, 

16.200mg, 17 grams. (M unshiP-i63). 

Muhammad-I who issued coined in gold and silver. He is explicit that 
on one side of the tanka (the silver coin which was of the weight of one 
tola) was impressed the Kalima or the Muslim creed together with the 
names of the four apostolic caliphas while on the other side appeared the 
name of the reigning king and the date of the coinage. (H.K.Sherwani P- 
60). 

Review of the study of coins system of Bahamani indicate 
architectural and shows the economic condition of the period. 
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CHAPTER - VII 


CONCLUSION: 

The contemporary sources like Archeological i.e., epigraphy coins, 
monuments and literary i.e., Indian literary sources and foreign literary 
sources in different languages provide lot of information regarding the 
medieval history of the region from 14 th century A.D to 17 th century A.D. 

The establishment of Bahamani Kingdom in this region is an event of 
great importance that affected not only the political history of the region but 
also to a greater extent its social and cultural history. The Bahamani rulers 
played a significant role in evolving a new cultural pattern of the Deccan 
history the process of cultural assimilation between the Hindus and Muslims 
has a long history with the advent of Sufi saints who may be treated as 
pioneers in this field. The Muslim dynasties of this region contributed to the 
growth of Muslim religion and culture the rulers the religious preceptors Sufi 
saints Ministers, Officers, Merchants and the people patronized Islam 
monuments like Sufi Shrines / Dargha’s, Mosques, Khankhas, Tombs, Sama 
Khana etc., besides maintaining the safety and security of the capitals i.e., 
Gulbarga and Bidar. 

On the basis of the contemporary and near contemporary literary and 
epigraphical sources has been traced and the effects of the Sufi monuments 
or Architecture background as its historical growth has been clearly brought 
out this is followed by the reconstruction of the history of the cities like 
Gulbarga and Bidar. 
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The inscriptions, formans and architectural elements enlighten us on 
development of Indo-Islamic architecture the part played by the Sufi saints 
in the society. 

In my thesis studied about the origin, meaning and migration of 
Sufism and Sufi saints in northern as well as southern part of India with 
discussed difference types or silsilas of Sufism. 

The Sufis challenged the orthodox of the Sunnis they believed in 
attaining god through love and devotion the ullemas did not like the Sufis an 
account of their views most of the Sufis set up their own orders under their 
Shaikh or Pirs they spent all their time in devotion and prayers the view of 
the Sufis was that the Ullema had not interpreted the holy Quran correctly 
and had given up the principle of brotherhood of Islam the Sufis and Ulma 
opposed each other. The Ulma criticized the Sufi on account of their broad 
mindness the Sufis called the Ulma as opportunists who ran after the sultans 
to win over favors the Sufi, Pirs were respected eve by Hindus also there 
were many similarities between the Sufis and saints of the Bhakti Movement 
both of them put emphasis on the oneness of god and the desirability of 
devotion of god. They put all the emphasis on love to meet god. They 
realized the necessity of a Guru of Pir to achieve god but also Sufi saints 
responsible to spread Islam religion and Culture in this region. 

I discussed full picture of the Sufi monuments or Architecture. Sufi 
Sama or music, political history and cultural history of the two cities i.e, 
Gulbarga and Bidar which are capitals of Bahamani dyanasty. 
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The style of Islamic architecture in the Deccan between the 14 th and 
17 th century A.D. developed rather differently from that of the architecture of 
other Muslim principalities in India. While most Muslim rulers found the 
Hindu temple architecture of their newly conquered lands instead the 
conquerors of the Deccan attempted to produce an original and independent 
purely Islamic style of architecture. They looked for inspiration to the sultans 
of Delhi and to Persia. 

The early Bahamani monuments do not as yet represent a distinctive 
phase of Deccan Islamic architecture they are for the most part on limitation 
of the contemporary Tughluq architecture of the north. The tomb of Hasan 
Gangu founder of the Bahamani dynasty and that of his son Muhammad 
Shah-I have the sloping walls the flat dome and the fluted corner turrets 
characteristic of Delhi architecture the mosque of Shah Bazaar ascribed to 
the reign of Muhammad Shah has a gateway which is an exact replica of the 
tomb of the sultan who built it these monuments are evidently the work of 
those craftsman or their progeny who came to the Deccan with Muhammad 
Tughlaq and settled here. 

The Jami Masjid in Gulbarga fort was a turning point in the history of 
Deccan Islamic architecture it introduced many new features which were to 
remain such as two unusual arch shapes the ‘slim' and the ‘squat’ and the 
silted Persian dome. The first of its kind in India with a prominent drum. The 
walls no longer slope to counterbalance the thrust of the dome but rise 
perpendicularly the thrust of the dome now counteracted by a device 
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concealed within the building. Even the orthodox open mosque court is gone 
and sixty three small domes resting on arcades form a roofed cover. 

During the reign of Firuz Shah Bahamani the break with Delhi was 
complete and in the interior of the tomb of Firuz Shah there is Persian style 
stucco decoration and painting. 

The study reveals that the Hindu architectural influence was creeping 
even in to the sacred mosques and the tombs of the period at the place the 
lotus design on the ceiling as well as the pot-to-pot design of the Hindu 
temples were seen earlier during the reign of Firoz Shah. 

These Hindu features were markedly developed the tomb of Feroz 
Shah, Giasuddin Tahmim, H.Bande Nawaz Dargah, chor Gumbad etc., the 
door jabs have pot-to-pot designs it shows the inter mixture of Hindu 
Muslim culture. It is possibly because of the cultural influence of social 
relationship with the Hindus like matrimonial alliances and job opportunities 
in administration for the Hindus for instance king Firoz Shah had married 
many wives of various races one of them was the daughter of devaraya of the 
Vijay Nagar dynasty. 

The sources material reveals that in Gulbarga only one monastery i.e. 
Khankhas built but in Bidar many Khankhas are built. In Gulbarga Khankha 
built for Bande Nawaz when he came to Gulbarga Firoz Shah become a 
Sultan. This is a solitary example in the place the low ceilings of the low flat 
domes show certain distinct features in the period. 

The change of capital to Bidar in 1422A.D eliminated Delhis 
influence entirely the tomb of the sultans at Ashtur near Bidar show the new 
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direction architecture was following the domes are bulbous and on tall drums 
the first founder of the Bahamanis of Bidar sultan Ahmad Shah Alwali had 
constructed big mosque (like for mosque of Gulbarga) at Bidar in 1424A.D 
soon after shifting the capital from Gulbarga. 

The rulers of Bahamani dynasties constructed many Dargha’s, 
mosques, khankas, and sama khana and patronize to Sufi saints and Sufism 
in the cities of Gulbarga and Bidar. 

A mosques is primarily a religious building for the performance of 
daily prayers one of the five pillars of Islam. Dargha after the death of the 
sheikh or pir of a Sufi order he was customarily buried in a tomb with in an 
enclosure or shrine known in India as a Dargha. So Bahamani rulers 
constructed many Dargha’s in Gulbarga and Bidar. Those are dargha of 
H.Shaikh Junaydi, H.Bande Nawaz, H.Mujrad Kamal, H.Kunja Masabee and 
in Bidar H.Abul Faid, H. Multani Padshah, H.Maqdum Qadiri, H. Khalil 
Allah Choukhandi many other Dargha’s are constructed. 

Khankas as Sufism became a popular movement organized 
brotherhoods of mendicants (faqir/darwish) appeared. The Pir’s residence 
became the centre of the order and regular monasteries or khankas were 
established so many khankas are established in Gulbarga. Khankha of 
Gesudaraz only one in Bidar Khankha of Abul Faid, Khanka of H.Minnat 
Allah Bi Sahiba, Khankha of H. Shah wali Allah-al-Hussaini, Khanka of 
H.Makhadum Qadiri etc,, are important. 

Architectural elements of the monuments are domes, arches, minarets, 
squiches, chajjas walls, additions of extra structure like cells or feeding 
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houses or enclosure walls to the mosques etc., show some more 
developmental features in the period. The dome of Hirapur mosque and 
others have low flat ceiling with chain drops at the four corners from the 
circular lotus design. 

Minarets of certain monuments like the house of Bande Nawaz family 
Hirapur mosque are have shown either tall cylindrical or tall octagonal with 
balconies. Western central wall of the Muslim monuments remind us the 
garbhagrihas of the Hindu temples. Some more features like brackets of 
elephant trunk designs or cornice floral, geometric and Non-geometric 
designs and animal figures like lion and peacock can be compared to the 
monuments of Adil Shahi’s. 

Sufi Sama/Music or Qawwali in this chapter discussed about origins 
and background of Sufi Music, difference types of Sama, Sama rules of 
etiquette, Sufi shrine and qawwali and sama practices of Sufi saints are 
mainly discussed. 

Sufi music or qawwali considered as an occasion is a gathering for the 
purpose of relizing ideals of Islamic mysticism through the ritual of listening 
to music or sama by enhancing the message of mystical poetry and by 
providing a powerful rhythm suggesting the ceaseless repetition of Gods 
name (zikr) the music of qawwali has a religious functions to arouse 
mystical love even divine ecstasy the core experience of Sufism. 

King Firoz Shah Bahamni was a great lover of music he belived that 
music helped him to think of God. Mahmud Shah Bahamani another ruler of 
this dynasty was also very much devoted to music it is said that he was 
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usually surrounded by musicians and could not think of anything else. He 
was so much devoted to music that he even neglected his state duties. 

Sama was one of the main spiritual disciplines of the chisti 
monasteries Gesudaraz has lot to say about its practice it was not an ordinary 
worship for him and he thinks it is the closet path to leading god. 

Gesudaraz organize a sama at Delhi it was going on continuously up 
to three days But sheikh of Gesudaraz H.Nizamuddin chisti who came and 
argue with gesudaraz later changes in sama i.e., sama should not conduct in 
private hall not in public place and not to disturb prayer of Namaz therefore 
sama will conducting between Isha and Farz Namaz. 

Sufi saint of Bidar H. Shaikh Shamsuddin Qadiri who collecting 
people and singing Sufi poetic writing in Urs of H.Abdul Qadir Jilani. 

Political history of this region was beginning of Muslim invasion in to 
south India at the end of the 13 th century A.D. the area was under the control 
of Mauryans, Shatavahanas, the early Kadamba’s the Badami Chalukyas, 
the Rastrakuta’s, the Kalyana Chalukyas, the Kalachuris and the Seunas. The 
Seuas were the last rulers of the Hindu dynasty in this area. 

The Study of the region was shows that the area was under the control 
of the Bahamanis Barid Shahi, Add Shahi's and the Mughals for three 
centuries from 1347 A.D to 1724A.D in this long period Bahamanis made 
Gulbarga was their first capital for about 75 years from 1347A.D to 1422 
A.D and ruled 8 rulers afterwards Sultan Ahmad Shah Al-wali due to death 
of H.K.Banda Nawaz Gesudaraz shifted the capital to Bidar which became 
their capital for about 116 years from 1422 A.D to 1538A.D and ruled 10 
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rulers. After the decline of the Bahamani dynasty five Shahi dynasties 
emerged Shahi dynasty was divided into five principalities those are 1. Imad 
Shahi of Berar 2) The Barid Shahi of Bidar 3) Nizam Shahi of Ahmad Nagar 
4) Adil Shahi of Bijapur and 5) Nizam Shahi of Golconda at his juncture 
Gulbarga came under the control of Adil Shahi of Bijapur for about 118 
years (1538A.D to 1656 A.D.) and Bidar came under the control of Barid 
Shahi ruler from 1538A.D to 1619A.D and later Bidar was under the control 
of Adil Shahi of Bijapur. The both cities under the control of Bijapur Adil 
Shahi up to 1656 A.D. after the decline of Adil Shahi of Bijapur. 

Gulbarga and Bidar two cities goes to under the control of Mughals 
from 1656 A.D to 1724 A.D for about 68 years and later this area goes to the 
under the control of Nizam of Hyderabad up to September 1948. 

During the Bahamani period several rulers were blinded, murdered in 
connection with the succession of the throne in the critical situation some of 
the ladies the royal family members like Rahparawar Agha and Maliks 
Makhdum Jahan took active role in the polities beside they fought with the 
neighboring kingdoms like rays of Vijay Nagar and Telangana etc., during 
Feroz Shah the Hindu-Muslim martrimonial alliances took place and the 
rulers gave much important for the development of Islamic culture gradually 
the people, saints, and architects of different countries stated to moving 
Gulbarga and Bidar the Muslim rulers right from Tughlakh period 
encouraged construction of monuments like tombs, mosques, khankhas and 
etc. 
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The Muslim conquerors of India were all Sunni as were the emperors 
who ruled at Delhi and Agra But Shia Influence from Persia was at times 
very strong and many Shia found their way to India and established 
communities throughout the land the rulers were largely recruited from 
foreign countries those of Moghals, Persians, Turks and Georgians were 
frequently employed in the Deccan and they even fought for the 
establishment of the Bahamani dynasty in 1347 A.D. Direct Shia influence 
from Persia was also present for instance Ahmad Shah-I. the ninth Bahamani 
Sultan became the first Shia to rule in India. 

Due to change of capital from Delhi to Daulatabad during Muhamad 
Bin-Tughalk many Sufi saints also migrate towards south i.e., Daulatabad, 
Gulbarga, Bidar and Bijapur hence Sufism was also spread in this area. 

Hinduism in south was divided in to two main sects saivism and 
Vaishnavism both these sects laid stress on ‘spiritual equality of all castes 
the worship of idols, pilgrimages suppression of desires devotion and respect 
of animal life specially in north Karnataka Basaveshwar started new cult in 
Hinduism i.e., Lingayat was also popular in this region. The Bhakti 
movement which led in the south by Shankaracharya, Ramanuja and 
Nimbarka was aimed at reforming the Hindu society. 

The condition of the lower classes the peasants petty shopkeepers, 
skilled workers, peons, servants and slaves was hard the middle class were 
well they spent lavishly on their dress and wore ornaments the upper class 
the high officials the local chieftains and the big merchants were very 
wealthy and lived lavishly. 
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The education during Bahamani period the main centres of Hindu 
learning were Nasik, Gangapur and Salotgi the main centers of Islamic 
learning in the Bahamani Kingdom were at Gulbarga, Bidar, Elichapur, 
Daulatabad, Junnar, Chaul Dabhol, Mahmad Gawan’s big Madarsa at Bidar 
became a great centre of Islamic learning. 

The study shows for the growth of Sufism, Sufi monuments, Sufi 
Sama/ Music, political, social, religious, education and economic 
development especially the architectural aspects of more than three hundred 
years of this region from 14 th century A.D to 17 th century A.D. 

So conclude the thesis was thus presented the Sufi monuments/ 
Architecture a Cultural study during the 14 th century A.D to 17 th century A.D 
of the cities of Gulbarga and Bidar in particular forms a glorious chapter in 
the history of India in general. 
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